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Thesis dated July, 1998
The study attempted to identify, examine and define the
sociopolitical conditions which account for the re-emergence of indigenous
political philosophy.
The study was based on the premise that the year 1492 marked the
begining of the dominance of Europe's cultursd and material perceptions
of reality over the majority of the world's population. The resultant
sociopolitical and philosophical contradictions that were created within
indigenous societies were examined to identify the major currents which
served as the motive force for the re-emergence of indigenous politcal
philosophy.
The researcher found that the core reality which served as the
motive force for the re-emergence of indigenous political philosophy was
Europe's cultural perception of the natural world. This perception of the
natural world was transferred to indigenous people of color during the
period of colonization. This process replaced indigenous conceptions of
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development guranteeing the absorption of indigenous socieites into the
loop of Euro-American, capitalist and industrial development.
The conclusions drawn from the findings suggest that the re-
emergence of indigenous political philosophy arose out of a dissatisfaction
with western culture's basic assumptions about the natural world and
human development. This dissatisfaction transfers to what the west calls
the social sciences for the simple fact that the basic assumptions
explicated and developed within the natural sciences serve as the
foundation for the social sciences. The re-emergence of indigenous
political philosophy was found to be rooted in an attempt by indigenous
people of color to develop a functional social science, that would serve the
interest of indigenous socieites within the context of a struggle for national
liberation.
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t he study of the history of national liberation struggles shows that generally these stniggles are preceded M
an increase in expression of culture, consolidated progressiveh' into a successtul or tinsiiccesslul attempt i
affirm the cultural personaliU' of the dominated people as a means of negating the oppressor culture.
Whatever may be the conditions of a people's political and social factors in practicing this domination. il i'
generally within the . culture that we find the seed of opposition, which leads to the structuring uik*
development of the liberation movement.*
African intellectuals have al\va\ s struggled to construct a paradigm through which they
could evaluate both the internal and external struggles peculiar to the historical development of
African people. Over the past sixty years, this paradigm has been fashioned in some way, shape
or form by the western liberal, capitalist tradition and/or the Marxist tradition. Both paradigms
emerge out of the historical development of traditional and modem Europe. Although we have
attempted to modify' them to meet the needs of our struggles, we continue to hold on to their basic
assumptions. The first is Europe's conception of material reality i.e. their approach to the natural
sciences. The second is Europe's understanding of the relationship between the natural sciences
and human development. This is the basis for the social sciences in western academic circles.
The purpose of this study is to legitimatize the re-emergence of what might be defined
within the academy as "indigenous political philosophy." To legitimkize the re-emergence of
indigenous political philosophy is to accountfor the conditions under which it has found
' .4itiilcar Cabnil. Rcliini To the Source (New York: Montlih Review. 1972). 4.'.
expression at this particular historical period. It will attempt to place the re-emergence of an
indigenous based revolutionary philosophv. within the context of the pursuit for a true social
science by indigenous people of color, who have been both victims and compradors ofwestern
cultural and economic exploitation. The research also emerges out of a concern for the absence of
the study of indigenous .\fiican and Native-American political and social praxis at historicalK-
black colleges and universities, specifically within those departments which have attempted to
develop a philosophy based on the worldview and human interest of African people both
continental and diasporan
This paper in no way seeks to explicate fiilh' the mdigenous w orldview. which has gi\ en
birth to an indigenous political philosophy. To explicate fully the indigenous wwldview requires
that one would have to venture outside the scope of this paper. The explication of the indigenous
worldview will be engaged to the degree that it helps us understand wh\’ an indigenous political
philosophy has re-emerged. We will conscious!} avoid any attempts to fiilly explicate the
worldv'iew however. Why? Because indigenous political philosophv- believes ultimate!}- in the
primac}' of "spirit." An understanding of spirit serves as the foundation of indigenous wa}-s of
knowing and therefore understanding socio-political praxis. Baba Ag}-ei Akoto states:
Within the rapidly developing Afrikan centered worldview, the motive force of history , of culture,
of our material and psychic reality is spirit. Spirit ostensibly refers to the reality- of the
metaphysical. Spirit, however is more than the simple compliment of the material. Spirit, in the
comprehensive sense, is antecedent and sequent to material reality, engenders it and permeates it.
The material reality is in effect a convergence of dy-namic waves or motions w-ithin that spiraling
"Infmite-AU" that is spirit, that is Odumankroma, that is Otwiediampon Kwame. that is AMMA.
that is Oludumare. Amon Ra. This convergence of the spiraling cycles represents that primeval
moment/instant, the primordial egg of Kemet. or the seed of the Dogon. within which the time
space continuum exists and is contained. It is this moment tliat corresponds to the primordial
singularity from which physical consciousness (the Shu of Kemet) and material reality is bom.
This is the "Po", the smallest thing, of the Dogon. This "po" is the first thing, and temporal/spatial
reality and all things, physical and ideational, are preconfigured within it. These preconfigurations
are the words or signs of the ''Infinite-All" Odumankroma.^
2 Agyei Akoto. "The Maafa in Afrika's Historical Cycle" Ankobia Quarterly .1 (January- 1994): 4-6.
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The quote above is an example of the difficulty- in making the core of the indigenous worldview and
by extension indigenous political philosophy intelligible to supporters ofwestern political and
philosophical praxis. References to praise names for the creator (Odumonkoma. Amma, etc) as
well as attempts to link material reality to some larger, more expansive metaphv sical reality is
problematic as tar as a traditional thesis is concerned. One would have to show proof that this
reality actually exists. This however would assume that the ontological, epistemological, and
cognitive styles and assumptions inherent within the thesis process are legitimate and therefore
universal in their application. The fact is that ways of knowing and understanding reality among
indigenous people of color are. on a practical and philosophical level, fundamentally different if no:
in total contradiction to those systems that have developed within the cultural context ofmodem
Europe. So to make sense of this issue, an attempt w ill be made to indigenize the language of the
academy so to speak. This thesis must first and foremost, show how differences in perceptions of
know ing and understanding material and social reality , informs the development of a culturally
specific political philosophy. Since the thesis is a dialogue between members and participants
within the western academic tradition, it would make sense that its major epistemological,
ontological and ideological assumptions would have to be addressed first and foremost. This is
essentially the purpose of the paper, to uncover the holes and fallacies within the historical and
therefore theoretical foundation ofw estern social science, and then fill those holes with the wisdom
and praxis of indigenous culture where necessary. This would serve to weaken its foundation and
eventually replace it at another point in its development. Imitating revolutionary cells in colonial
territories, this thesis will attempt to confront the contradictions created by the colonial reality on a
philosophical level, then offer alternatives to that reality in such a way that people will accept the
vision as a viable solution to their issues both philosophically and practically. The thesis is
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strategic not all encompassing. It recognizes that the explication of indigenous philosophy is a
process. A process often compromised by the dominant vision of development expressed in the
culture of Euro-America. If liberated space within the academic communitv- is to be created, it can
only take place through a struggle that attempts to decolonize the basic assumptions inherent within
its epistemology and pedagogy. This paper serves as one step in that process, not the entire
process. The fundamental assumption is that if\ou show people contradictions in their own wav s
of thinking, you are in a better position to present different ideas to them. Momma Marimba .4ni
gives us a clear understanding of this reality-
intellectual decolinization is a prerequisite tor the creation ol successful political de-colonizatior
and cultural reconstruction strategies. Europe's' political unpenalistic success can oe accrediteu
not so much to superior militaiy might, as to the weapon of culture. The tormer ensures more
immediate control but requires continual physical force for the maintenance of power, while the
later succeeds in long-lasting dominance that enlists the cooperation of its victims (i.e
pacification of the will both intellectually and physically). The secret Europeans discovered earl'
in their history is that culture carries rules for thinking, and that if you impose your culture on
Nour victims you could limit the creativity of their vision, destroying their ability to act with will
and intent and in their own interest.^
Hypothesis
Ward Churchill in his book Struggle for the Land attempts to define what it means to have
an indigenous political philosophy. He states:
I have identified myself as being "indigenist" in outlook. B\ tliis, I mean that I am one who not
only takes the rights of indigenous peoples as the highest priority of my political life, but who
draws upon the traditions, the bodies of knowledge and corresponding codes of values-evolved
over many thousands of y ears by native peoples the world over. This is the basis upon which I not
only advance critiques of but conceptualize alternatives to the present social political, economic
and philosophical status quo. In turn this gives shapie not onl\ to the sorts of goals and objectives I
pursue, but to the kinds of strategy and tactics I advocate, the variety of struggles I tend to
support, the nature of the alliances Tm inclined to enter into, and so on.-*
^Marimba Ani. Yunnai: An African-Centered Critique of European Thought and Behavior
(Trenton New Jersey; African World Press 1994). 1.
■*Ward Churchill. Stmggle For The Land (Maine: Common Courage Press. 1993). 403.
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This study will seek to account for the philosophical conditions that have given birth to the
re-emergence of an indigenous political philosophy. It will do this by showing that the reclamation
of indigenous knowledge and its use to construct a paradigm through which indigenous people of
color can explain their current socio-political struggles is a function of two closely related
historical and epistemological phenomena, and the assumptions/contradictions that flow from their
interrelationship
The first phenomenon is a historical one. It moves from the understanding that pnor to the
period roughh’ around 1492 (the birth of the so called modem era), the majority of the world's
population functioned and therefore developed outside of the loop of European capitalist/materialist
culture. It was not until Europe gained the technological capacity to move beyond the confines of
Western Europe and North Afiica. that it was able to transfer its conception of human and
therefore historical development to the rest of the world's population. Simply put. imperialism and
colonialism absorbed the indigenous world into the historical cycle and therefore contradictions of
traditional and modem Europe. Indigenous people are in effect, on the peripher>- on a spiritual,
intellectual and material level. Europe's historical c\cle and therefore, contradictions and
conceptions of human and material organization are at the center. This was and continues to be the
colonial/neo-colonial phenomenon. This process was and continues to be dominated culturally b\
Europe, thus the internationalization ofwestern cultures conception of socio-political organization
and development.
The second realit\- delves into the epistemological and ontological assumptions that come
w ith the internationalization of the cultural assumptions of the west. More specificalK’ their
constmetion and understanding of the natural world that is the foundation for what they have
defined as the material sciences. The stud\ seeks to prove that the re-emergence of the indigenous
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worldview arises also out of dissatisfaction with western culture's basic assumptions about the
natural world (material realitv). This dissatisfaction therefore transfers to what tlie west calls the
social sciences for the simple fact that the basic assumptions explicated and developed within the
natural sciences serve as the foundation for the social sciences. The interrelational nature of these
two phenomena has created numerous challenges to those who seek to legitimatize the worldview
and therefore socio-political struggles of indigenous people of color. B>- engaging specific
questions that arise out of this realitv. the study will show that the re-emergence of an indigenous
worldview and therefore political philosophy is both a fimction of the attempted universalization of
the historical development of Europe and the basic conceptions of human and matenal organization
that emerge out of that realitv.
The basic assumptions of this paper are:
1. The worldview inherent within western philosophy and science shapes and
molds the basic ideological assumptions of the society, and by extension, the vision and goals of
the societv'. In short this is a question of what is the true motive force of historv- and therefore
development.
2. The indigenous worldview argues that spirit is the true motive force in historv
and therefore development. The dominant ideology within western culture argues both
philosophicallv' and practically, but more so practically, even for those who claim to value
metaphv sical praxis, that the true motive force of history and therefore development is material
reality.
3. To gain the support ofAfiican intellectuals and other indigenous people of color
in the propagation of indigenous political philosophy, one must show the value inherent in looking
at spirit as the motive force in history as opposed to material realitv'. As a result, we will be able to
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engage the philosophical and ideological assumptions that emanate from these Uvo contradictory
perspectives about life, socioeconomic struggle and therefore development.
Research Methodology'
The prevailing tendency where Africans waste needed energy attacking the agents of an idea or
ideologies must cease to exist. We must first have to elevate our struggle to the universe of ideas
and begin to critique or scrutinize the ideas and ideologies themselves which imposed the moral
sanctions and legitimacy to the actions and behaviors of those who propagate those ideas.-
The research methodology will attempt to explain and organize the relationships discussed
within the hx^jothesis. Initially the best wax to illustrate this is through an explanation of figure 1.
The top of figure 1 represents the twin reality of the hypothesis. The interrelationship betw een the
two creates the contradictions and therefore the motive force that accounts for the re-emergence of
an indigenous political philosophy. The center represents the culmination of the indigenou:-
worldview's interaction and therefore response to the twin reality. It divides this reality into four
fundamental areas. The four fundamental areas represent those questions that must be addressed
by indigenous political philosophy if it is to account for its re-emergence as well as establish its
utility and therefore vision to those xvho doubt its significance. It represents the central
philosophical and ideological issues of struggle for the indigenous worldview to address w ithin
the context ofwestern academia.
The diagram itself is specificallx' geared towards African intellectuals w ithin the social
sciences. The four fundamental areas represent those questions that are most often asked and arc
central to a discussion and or debate that would take place between supporters of an indigenous
based political philosophy and supporters of traditional western conceptions of socio-political
development. The four fundamental areas will serve as the research questions that must be
^Mazi Chukwndi Okeke Maduno. Oliacracv: The Undercurrent of African Centered Nationalism
(Allanla: Ekumeko Communication Systems. 1994). ix.
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Twin Reality of European Cultural Hegemony
Area 2 Area 1
1 The Universalization of the
1) Conceptions of the Material Historical Development of
2) Dialectical Materialism Europe
3) Tlie New Phvsics and Indigenous 2. The Peculiaritv of Europe's
Culture Development Culturally
4) Indigenous Culture and Social Science Generated
Central Issues of Struggle for the Indigenous Worldview to Address
Fig 1. Hypothesis Relationship to Research Methodology
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addressed if the hypothesis is to be proven. Areas one and two seek to address the dual realit\ of
European cultural hegemony as separate phenomena. Areas three and four seek to address the
questions that emerge from their interaction. Area one will be the subject of chapter 2. It seeks to
account for the emergence of Europe as an international power after the year 1492. It attempts to
show the relationship between European imperialism and the universalization of Europe's major
cultural assumptions regarding socio-historicai development. UltimateK' the purpose of this
chapter is to link the impact of Europe's socio-economic development to the subjugation of the
indigenous worlds cultural and philosophical identity, which is the basis for defining development
Chapter three will engage the concerns of area two Area two seeks to address Europe's conception
of the natural world that is embodied within the tradition the>’ call the material sciences. It
attempts to account for traditional western conceptions ofmaterial reality by looking briefly at Ui^
historical development of the natural sciences within western culture. It then attempts to account
for new conceptions ofmaterial reality that have arisen within the field of physics and their
relationship to indigenous conceptions of material realitv'. In doing so it will show the relationship
between indigenous conceptions ofmaterial realit\- and the effect it has upon our understanding of
human social reality. One of the primary goals of this chapter is to link "new developments" in
western physics to "old world" conceptions of spiritual/material realitv'. Chapter 4 seeks to engage
the concerns of area three. Area three attempts to address three major issues. The first is the
question of development. What is development? Is it different for indigenous culture than it is for
western culture? How does this shape a given culture's ideological and political tendencies? The
second issue is "what is the true motive force in histoiy?" Is the motive force of historv different for
Europe than it is for indigenous people of color? How does this play into conceptions of
development? Discussion around the third issue seeks to account for the \va\- in which the
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traditional western social scientist has approached tlie study of pre-capitalist nations among
indigenous people of color and their role in creating a negative perception of indigenous political
philosophy. Chapter 5 seeks to examine the concerns of area four, specifically tlie role of
indigenous culture in national liberation movements. It will let indigenous political philosophy
speak for itself by examining contemporaiy- issues of concern for the proponents of an indigenous
political philosoph}-. It will conclude the paper by outlining the basic components of an indigenous
political philosophy.
Theoretical Framework
The theoretical framework seeks to approach and make sense of the questions that arise
out of the hypothesis. More specifically it seeks to link the re-emergence of indigenous political
philosophy to what has been called up until this point the dual reality of European cultural
hegemony, i.e. the issue of Europe's cultural expansion after the year 1492 and the spreading of its
perception ofmaterial reality and the natural world to those they colonized. It attempts to account
for the linkages that exist between this dual reality and its role in forcing those who believe in the
indigenous worldview to address the questions raised in the research methodology. Finally, it
provides a framework w ithin the conclusion to link the results of the questions w ithin the research
methodology to the central thesis, which attempts to account for the re-emergence of indigenous
political philosophy. Figure 2 attempts to illustrate the role that the theoretical framework will play
in making sense of this process throughout the paper.
Theoretically this paper will seem to be unorthodox. The purpose of theory is. in simple
terms, to explain process. Theory seeks to explain the purpose of a giv en phenomenon that includes
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Theoretical Framework Seeks to Explain This Process








1. What is Development
2. Motive Force in History’'!
3. Pre-Capitalist Formations and
Indigenous Culture
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1. Conceptions of the Material 1. The Universalization of the
2. Dialectical Materialism Historical Development of Europe
3. The New Phvsics and 2. The Peculiarity ofEurope's
Indigenous Culture






Perspectives on Human Social andj
Historical Development
Science; Western Conceptions
of the Natural World. Its Basic
Assumptions Concerning
.Material Reality
Interaction Between Twin Forces of European Cultural Hegemony
Giving Birth To The Four Areas of Engagement
Fig 2. Role of Theoretical Framework
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its relationship to what we understand realiU’ to be and how it develops. Inherent within all theory
is a particular worldview or perception of how things should or should not be. There is no value
free theory or perception of reality. This paper without question supports the worldview of
indigenous people of color prior to its contact with modem Euro-America.
However, in order for that worldview to make sense to conscious and unconscious proponents of
western ideology and culture, one must articulate that worldMcw in a certain manner for three
specific reasons;
1. The worldview/ideology of Europe is in fact different from tlie worldv lew of iridigenoua
people of color.
2. The ideology/worldview of Europe is hostile to the worldview of indigenous of colo
3. The ideology/worldview of Europe is, at this particular point in history, dominant on a
cultural and material level.
If for example this paper was written for the indigenous leadership of the Cherokee Nation or the
Okomfohene of the Akonnodi Shrine at Larteh. Ghana, the theoretical assumptions of the paper
would remain consistent but the language and organization of that material w ould be fundamentally
different. The paper seeks to maintain its ideological integrity while using the language and
processes ofw'estem culture. So in short, the thesis process within this paper will be. creolized.
The theory will be reflective of an indigenous process in western theoretical and linguistic terms.
This is in fact a contradiction that has historically diluted the integrity and vitality of indigenous
struggles. However, it is a necessary process on some occasions. Another way of looking at this is
in terms of language. An indigenous African "intellectual" could simply say to his/her people that
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western culture has no respect for Asase Yaa. Western culture does not give offerings, foodstuffs
and other sacrifices in response to the fertilitv- and use of the land and violates taboos by not
allowing her to rest on Thursdays when the land should not be worked. If one were speaking to
proponents of Marxism, his/her process would have to be entirely different. Issues of
environmental pollution and degradation as well as the effects of industrialization upon human
health and well-being would have to be addressed. That would then lead to discussions around the
level of the productive forces, because low-level production would of course be more suitable to
the environment but it would also lack the efficiency and sophistication of industrial modes of
transfbmung material realitv. Such an approach would lead to the assumption that traditional
modes of production are primitive and less developed so to speak To address the indigenist mind
theorv’ would have to take on one form, to address the Marxist it would take on another form.
Nonetheless one would not stand in the middle of the Marxist or indigenist. A position would have
to be taken. This would in turn influence the basic assumptions about life and development inherent
within their theoretical perspective. This paper seeks to engage in the process through the hearts
and minds of indigenous people. Tlterefore. the basic flow of a traditional thesis will be challenged
consciousK' as a way to legitimatize the re-emergence of indigenous political philosophy as well as
to undermine and expose the weaknesses ofwestern culture and therefore its conceptions of
knowing and understanding socio-political struggle.
This paper stands firmly on the grounds of cultural determinism. Simply put. culture is
the rock from which people will launch their vision, their view of the w orld. Wliether it is liberatorv-
or oppressive is determined on an internal level b\ the culture of the people discussed. Momma
Marimba Ani's seminal work. Yitnigu: An A frican Centered Critique of European Cultural
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Thought and Behavior, provides us with what she describes as a "de-Europeanized culture
concept.” She attempts in a verv- concrete \va\. to account for the fundamental components of a
given nation's world view which gives rise to and shapes its major epistemological, ontological.
cognitive and ideological assumptions. This can be illustrated in a simple manner by looking at
Figure 3. Tlie Asili represents what she describes as "the logos of the cultural template";
Asili as a conceptual tool tor cultural analysis refers to the explanatorv principle of a cultiue. It is
the germinal pnnciplc ot' the being oi a culture, its e.ssencc Hie idea of a seed, the ubiquitous
analogical symbol in African philosophical thought and cosmological exptanations, is ideal for our
purposes. The idea is that the asili is like a template that carries within it tlte paUcm or arcl.
typical model for cultural development: we might say that it is the DNA of culture. .At the sail.,
time it embodies tlte "logic” of the culture. Tlte logic is an explanation of how it works as well a.-
the principle of its develooment.'
Initially this term has been very difficult to grasp, if not seen as rhetorical by many whe
have read her work. This perception is understandable for two specific reasons;
1. The concept itself is an indigenous concept, one that is not easily translatable into
western cultural constructs
2. Within the western social science tradition the question "where do ideas come from'.^"
or "what is an idea?" has not been adequately explored. There are no significant
paradigms, with the exception of dialectical and historical materialism, which in a
clear way. attempts to account for the origin of ideas.
Therefore, this paper can only adequately deal with the relev ance of the Asili concept by-
exploring its philosophical and ideological implications found in the concepts of the
Utamavv azo. which is the purpose of chapters 3 and 4. This concept is more easily
'’Marimba Ani. Yurugu; .An African-Centered Critique of European Thought and Behavior
(Trenton New Jersey; African World Press 1994). 12.
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Epistemological And Ontological
Manifestations of the Asili
• Conception of the material world.
• The Dialectical Materialist Method ofKnowing
• "New” perceptions in western culture concerning tlie ■’materiar'
• Views on indigenous perceptions of tlie material.
Philosophical and Ideological
• Perspectives ofwhat is det elopment.
• Perspectiv es on what is the true motive force of historv'.
• Perspectives of other nations and groups, i.e.
indieenous ore-cauitalist formations.
Figure 3. Culture and the Asili Concept
translatable into western social science constructs. It is ver\- similar to the spirit and
material argument. If a materialist does not believe in spirit, the burden of proof lies then
with the indigcnist who has the task of proving that the material comes in fact from
"spirit." This process accounts for the unorthodox nature of this paper. It is almost as if it
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is necessary to move from the end to the beginning as opposed to moving from beginning
to end. The Utamawazo is a product of the Asili. The Utamawazo represents;
1. How do we know what we know?
2. What is realiU’ and how do we relate to it?
3. What philosophical and sociological processes can we use to support and ad\'ance our
understanding of the world embodied within our epistemological and ontological assumptions
(cognitive styles i.e. scientific method, the thesis process etc.).
4. What is the nature of the "good life" and how do we organize our society and ou’
relationships to other groups of people to achieve, advance and protect what we define as the "good
life"’? Momma Marimba states'
Utamawazo. however, places more emphasis on conscious mental operations and refers to the way
in which both speculative and non-speculative thought is structured by ideology and bio-cultural
experience. Utamawazo allows us to demonstrate the ideological consistency of the premises of
the culture and to identify those premises as they tend to be standardized expressions of a single
cultiual entity. ^
This work moves from the basic assumption that the Utamawazo is the most important concept for
the purpose of this paper. By engaging the Utamawazo one will be able to possibly show the
relevance of the Asili concept, which rests upon the assumption of the primacy of "spirit." The
Utamawazo as stated previousK' can be articulated w ith greater ease to proponents ofwestern
social science, for the simple fact that it is highly ideological in character i.e. concerned w ith power
relationships and control needs. She states:
By emphasizing the ideological function of culture, it is possible to make sense of the
intimidating, confusion and superficial complexity of the European, experience. Understanding
culture as ideology allows us to approach European culture in such a way as to make it a visible.
■^Ibid.15.
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extremely cohesive, and well-integrated phenomenon, in a sense more ''simple" than we miglit
suppose.®
The ideological thrust of cultine is inescapable. It boldly confronts us. Culture is ideological since
it possesses the force and power to direct activity, to mold personalities, and to pattern behavior.^
Figure 3 also seeks to illustrate how the research questions w ill be placed w ithin the concept of tlie
Utamawazo. The logic of this process is that by engaging the Utamawazo indigenous political
thought w ill be able to show the essential weaknesses of European epistemology and ontology and
by association, western social science. This process will be the governing principle of the thesis. It
will be supported by the ideas of various indigenous brothers and sisters w ho see the rele\ ance anf'
centrality of the culture/worldview concept and who have successfully applied their understanding
of it to the aspects of the European Utamawazo (ideology) that will be strategically addressed m
this paper as the primary research questions.
Clearly a people's worldview defines their ideological and therefore political vision
Worldviews are culturally defined. They develop and emerge out of the socio-historical experiences
of a group of people. More importantly they define the nature and purpose of the historical process
(questions of development). Culture then should be looked at as the basic principles and laws that
govern the social development of a given group of people. Baba Mack Jones in his discussion on
the utility of political science defined in western terms states:
Further social science knowledge is generated to serve a people's anticipation and control needs,
and to the extent that Uvo societies are adversaries and thus have conflicting anticipation and
control needs, the social science knowledge that serves the interest of one cannot serve the
interest of the other.
®Ibid. 4.
^Ibid. 5.
''^Mack Jones. "Political Science and the Black Political Experience: Issues of Epistemolog\' and
Relevance" National Political Science Ret iew .1 (1992). 27.
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A people's worldview defines what a given group "needs" to "anticipate" and "control" in the
process of developing. It is within this process that the nature of realitv- is defined. In traditional
western political science this would be defined as the nature of the good life, which grows out of
the axiological, ontological and epistemological character of the culture. All three are often
discussed in isolation but in reality- are not mutually exclusive. Within the context of this paper,
conceptions of development are very similar to what the western political scientist would consider
"the nature of the good life." Baba Jones comments are instructive. He goes on to say;
The terms "anticipation" and "control needs" are borrowed from Eugene Meehan, who defme.s
them as "the need to anticipate luture events so that behavior can be adopted to them... (and) the
need to be able to control future events (the past is beyond control) so that man-can become
something more than a servile prisoner to natural forces. In short, anticipation and control needs
refer to a peoples need for information that is useful for understanding their circumstances and
developing prescriptions for moving toward their goals as posited in their worldview. As Meehan
argues, "the quality of knowledge depends upon the purpose it will serve "''
Worldview is the womb through which a given people's goals and objectives whether they
be political, social, economic, etc. are given birth. The nature of these relationships and how they
are constructed will be determined by their worldview. Therefore, social science inquiry is a
product of a people's worldview. The indigenous political philosopher seeks to re-construct a
social science which attempts to explain, define and expand upon the conditions and cultural
assumptions of indigenous people of color which both defines and protects their conception of
development, and by extension those human communities which remain rooted to that reality.
According to Baba Jones, scientific inquiry, whether material or social, can be broken down into
two dimensions. He states:
Social science inquiry, has two distinct dimensions, a consciously normative dimension and a
scientific or objective dimension. The substantive content of a people's social science is
"Ibid.
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detennined by the consciously normative assumptions with which tlie process of knowing begins
rather than by science.
Thus scientific inquiry begins with a perception ofwhat is reality and what should our relationship
be to it. For example, if a society's understanding is that a tree, a crop of yams or a school of fish,
are as alive intellectually or as human as a communitv' of people, how would their approach to
understanding and relating to those phenomena be different from a community of people who
viewed trees, yams and fish as less than human which are here to be manipulated and consumed b\
man? Would methods for the production of vam crops be different? Would the clearing ofmillions
of trees for the production and consumption of paper products be an economic consideration for
both societies? Would the disposal of industrial and toxic waste into the waterways be an issue of
concern when the fish indigenous to those bodies ofwater begun to die or when the humans who
consume the fish begin to have health problems? Using the Asili concept as a point ofdeparture for
this paper would mean that we first engage whether or not fish, trees, and yam crops are as human
as human beings. This would be the indigenous approach. Using traditional western processes of
coming to know and understand reality prevents us from engaging the Asili concept on its own
terms. So. w e must begin by discussing the assumptions that would grow out of the Utamaw azo.
the material and ideological implications ofmass deforestation and industrial fishing techniques,
and work our wav back to the Asili concept.
Figures 4 through 7 attempts to illustrate this process. Figures 4 and 5 show the
significance of the year 1492 by illustrating how the indigenous historical dvnamic as a collectiv e
came into contact with the historical dvnamic and therefore culture and socio/political interest of
'^Ibid.
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Europe. Figures 6 and 7 illustrate the nature of power relationships that, became a product of that
historical process. For indigenous people of color this became and is ultimatcK a confrontation
with the major epistemological assumptions of the west, rooted w itliin what thc\ call the social
sciences. Simply put, worldview determines the normative assumptions inherent within all forms
of inquiiy- or all methods of knowing what is and what is not real. Normative assumptions
ultimatcK' define w hat is the nature of realit\' and b> extension, what is the nature of the good life,
or what is commonK referred to now in western academic circles as development. Tlic ultimate
goals of indigenous political philosoph\' arise out of a need to define and therefore develop along a
path that is fundamentally different than what has been presented to us as appropriate b\' western
culture and ideolog>'. It seeks to develop independent of the historical dv-namic and therefore
cultural realitv' of Europe It is however, in the interest of Europe to prevent indigenous people from
culturalK and therefore ideologically delinking from its worldview and therefore political and
economic grasp. The universalization of Europe's culture is a pre-requisite for its continued socio¬
economic exploitation of the majority of the world's people. In the final analysis, economic
markets are culturally constructed.
Using Mamma Marimba's work in cooperation with the work of Nsamafo* Amilcar
Cabral, and Nsamafo Frantz Fanon enables us to see the significance of Europe's evolution and
expansion after the year of 1492 and its role in giving rise to a call for the re-emergence of
indigenous political philosophy. She states:
And just as it became necessary for Europeans to represent their culture by the term "civilization".
it became necessary to represent their e.vpressions of nationalism as internationalism as well: i.e..

























Fig 4. Relationship Between Cultural Center and National Development
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“CLASH” OF NATIONS”
1492, The Imposition of Europe’sWorldview and
Therefore Political and Economic Interest Upon
Indigenous People ofColor
*The outer circle represents the historical cycle/dynamic of the internal circle
(represents the culture/worldview of the group).




Fig 6. Hierarchical Economic Relationships Created by the Dominance of the
European Asili
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Fig 7. Distortion of the Development of Indigenous Nations on the
Periphery of Europe’s Cultural Center
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their interest as the interest of all people (Tlie small minority speaking for the overwhelming
majoritv' of the world.)*^
If we are mindful of these cultural facts, European self-interest expressed as "luiiversalism" will
become highly visible as an expression of European nationalism and cultural commitment, and
will thereby lose its intellectual and ideological effectiveness.’'*
Baba Cabral and Baba Fanon's work will merge with the works of Mamma Marimba and
Baba Jones by linking the question of culture to the question of development and its
relationship to national liberation. Baba Cabral states:
History teaches us that, in cenam circumstances, it is very easy for the foreigner to impose liis
domination on a people. But it also teaches us that, whatever may be the material aspects of this
domination, it can be maintained only by the permanent organized repression of the cultural life
of the people concerned
In fact, to take up arms to dominate a people is. above all to take up arms to destroy, or at least to
neutralize, to paralyze, ifs cultural lile. For. wim a strong indigenous cultural life, foretg:.
domination caimot be sure of its perpetuation
Relationships between cultural domination and national liberation are well known throughout so
called radical circles within the western academy. But the relationship between cultural liberation
and national development is not discussed as frequently. The linkage between the cultural
personality of a people and their conception of development is what in fact gives birth to the
physical struggle for national liberation. However, it is not simpK a question of resisting foreign
domination, it is more importantly a struggle to maintain and develop along a path that is
Marimba Ani. Yunigu: An African-Centered Critique of European Thought and Behavior
(Trenton New Jersey: African World Press 1994). 512.
'•* Ibid. 552.
Amilcar Cabral. Return To the Source (New York: Monthly Review. 1972). 39.
’’’Ibid. 39-40.
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antithetical to the western cultural realitv'. which has its roots within the worldview of the
indigenous population that is being dominated. Nsamafo Cabral states:
In our opinion, the foundation for national liberation rests in the inalienable right of everv’ people
to have their own historv', whatever formulations may be adopted at the level of international law.
Tlie objective of national liberation, is therefore, to reclaim the right, usurped by imperialist
domination, namely, the liberation of the process of development of the national productive
forces. Therefore, national liberation takes place when and only when, national productive forces
are completely free of all kinds of foreign domination. The liberation of productive forces and
consequenth' die ability to determine the mode of production most appropriate to the evolution ol
the liberated people, necessiirily opens up new prospects for the cultural development of the
society in question, bv returning to that society all its capacity to create progress.
This will be the basis for linking conceptions of development to the struggle for national liberation.
Thus the re-emergence of a call for an indigenous political philosophy and worldview arises not
simply out of resistance to foreign domination or the need to liberate the productive forces in purely
economic/matenal terms. It ultimately arises out of the need to define a nations spiritual and
material development in such a way that it fits the cultural personality or worldview of the people
in question. He states:
If one argues tliat the economic aspect is fundamental, one can assert that identity is in a certain
sense the expression of an economic reality. This realiW, whatever the geographical context and
the path for development of the society, is defined by the level of productive forces (the
relationship between man and nature) and by the means of production (the relations between men
and between classes within this society). But if one accepts that culture is a dvnamic synthesis of
the material and spiritual condition of the society and expresses relationships between man and
nature and between the ditferent classes within a society, one can assert that identity is at the
individual and collective level and beyond the economic condition an expression of cultiu-e.^®^
Nsamafo Fanon's work seeks to describe the process that the indigenous intellectual must
go through in order to use the indigenous w orldview as a basis for creating a genuine national
liberation movement that seeks to develop beyond the physical struggle for national liberation. He
’■^Ibid. 43
Frantz Fanon, Wretched of the Earth (New York: Grove Press. 1963). 209.
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explicates both the pitfalls and the challenges of an indigenous political philosophy attempting to
link the dual reality of European cultural hegemony to the questions raised and needs of the
colonized indigenous population. This is in fact simultaneously a confrontation with the
Utamavvazo ofEurope and the reconstruction of the Utamawazo of the indigenous nation state that
is in the final analysis, an attempt to build a vibrant national culture. Baba Fanon gives us a clear
understanding of this reality ;
But it has been remarked several times, that this passionate search for a national culture which
existed before the colonial era finds its legitimate reason in the anxiew shared b\ name
intellectuals to slirink awav from that Western culture in which they all risk being swamped.
Because the\’ realize they are in danger of losing their lives and thus becoming lost to their
people
This thesis argues that the e\ e of the storm, that swampmg reality is in fact Europe's conception of
the material/natural world, the foundation of its social and material sciences and therefore its'
socio-political and economic ideology. This is essentially the question of delinking. To delini, is not
simply to reject the physical presence of Europe and its industrial complex. It is more a question of
rejecting its conception ofmaterial reality, which shapes its perception of human development. A
return to indigenous philosophy is in realit}' saying. "We will define what it means to be human and
civilized and therefore developed." We will define what is material reality based on the worldview
and standards of the majority of the worlds population which are people of color. This process
must by definition, reconnect with that which was separated from the indigenist historical self
during the season of 1492 b\ the dual reality of European cultural hegemony. This is the essential
process that supporters of indigenous political philosophy must engage. Baba Fanon goes on to
say;
The claim to a national culture in the past does not onh’ rehabilitate that nation and serve as a
justification for tlie hope of a future national culture, hi the sphere of psycho-effective equilibrium
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it is responsible for an important change in the native. Perhaps we have not sufficiently
demonstrated that colonialism is not simply content to impose its nile ujDon the present and the
future of a dominated country. Colonialism is not satisfied merely with holding a people in its
grip and emptying the native's brain of all forms and content. By a kind of perverted logic, it turns
to the past of the oppressed people, and distorts, disfigures, and destroys it. This work of
devaluing pre-colonial history takes on dialectical significance today.
The devaluation of pre-colonial indigenous history is at the same time an assault upon the
worldview that governs and protects the historical dynamic of indigenous people. This is not to say
that indigenous knowledge is not functional and alive at this particular point in history. What it
does say is that culture, independent of a national character, is always seen by the oppressor group
and therefore by those native intellectuals who align themselves consciously or unconsciously with
the worldview of the oppressor as illegitimate. Thus, as stated in the hypothesis, the true
legitimization of indigenous philosophy and its explication cannot take place in this paper. This can
only take place in the process of practically helping to create a national reality for indigenou
people of color wherever they may be. A true African or Native-American indigenous worldview
would only be respected and considered relevant in the process of state formation and therefore
group and worldview protection and consolidation. This is the true purpose of a national culture.
This paper seeks to contribute to that process.
Significance of Study
The significance of this study is threefold.
1) It attempts to legitimatize the worldview of indigenous people of color. National
liberation is a process that seeks to resolve both social and material contradictions. To respect the
humanity of indigenous people is to ultimately respect their worldv iew . This argument does not
'^Ibid. 211
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suggest that socio-economic contradictions did not exist in indigenous societies. However, what it
does suggest is that the process of intellectual/spiritual decolonization in the context ofwestern,
male imperialism must be rooted in a profoundly different conception of social and material realitv’.
On the surface, the process speaks to the legitimacy of national formations that were destroy ed
during the period of European colonialism i.e. the indigenous nations of Africa, the Americas and
Asia. But on a deeper level, it speaks to the legitimacy of their worldview .
2) It seeks to account for the inability of the western academic tradition to oftc
indigenous people of color a true social science. This is significant because of the nature o’
alienation at this particular period of capitaiist/materialist development which has yet to see tiie
transformation of the white working class based strictly upon the intensity of economic
exploitation. The assumption that people transform due to "objective" material conditions can no
longer account for the co-optation of indigenous national liberation movements and the inability for
true worker solidarity to take place because of the racist character ofwhite working class people in
the colonial metropoles. How does one for example, attempt to account for the historical and
psycho/ideological development of the white working class in’ the United States?
3) It seeks to show how the worldview of indigenous people can meet the theoretical and
practical needs ofmovements for national liberation. 'Without a doubt this will contribute to the
process of intellectual de-colonization.
CHAPTER 2
THE SEASON OF 1492
One of the most striking features of the history- of the last two hundred years has been the dominant
intluenee exerted by Europeans outside Europe. Tlte "expansion of Europe" was not. of course,
deliberately planned, nor was it willingly accepted by non-Europeans, but in the eighteenth and
nineteenth centuries it proved irresistible; so much so, that the western nations devoted much of
their energy to quarreling over the spoils. Tlie foundations of European dominance were prepared
in the fifteenth century and firmly laid in the sixteenth and sevenieenlii. In those centuries sea¬
faring Europeans visited almost every part of the world. They met and conquered a great vanety of
primitive races. They met also many peoples io w'hom they were themselves barbarians, peoples
who were wealthier, more numerous, and to alt appearance more powert'ul than the westen
invaders. None of these people escaped European mtluence. w hether social, religious, commercial
or technical.'
Five hundred years have passed since Europeans arrived m Amenca, yet we still don't fully
recognize how significant that event was for cultural evolution.^
To understand fully the significance of the re-emergence of indigenous political
philosophy, one must have a clear perception of the historical context in which it has surfaced.
To put this historical period into context we will use a set of normative and theoretical
assumptions to interpret the events surrounding the year 1492. consistent w ith the worldview and
human interest of indigenous people of color. The year 1492 marks the inception of Europe's
collective expansion, as competing nation states, across the globe culminating with Christopher
Columbus's "discovery" of the "New World." This period, w hich began roughh around the early
part of the 15th century, was characterized by tw o interrelated historical phenomena both internal
and e.xtcmal to Europe. The first w as the dissolution of feudal Judeo-Christian culture and
*J.M. Blaut. 1492; The Debate on Colonialism. Eurocentrism and History (New Jersey; Afnca
World Press. 1992). 1.




economic organization, ushered in by the rise of a merchant/pre-industrial, ruling class. The second
was the rise of the clash between science and religion gained from the re-introduction of
Mediterranean. Arab and African material culture and technolog}'. The core of this period is known
as the Renaissance. This interaction took place around the geographical areas we now know as
northern Africa and southern Europe. It is not surprising then, that the rise of Europe during the
season of 1492 began witli the nations of Spain and Portugal. Both countries were heavily
influenced b}' their interactions with Northern Africa and the Mediterranean. According to Pariy :
Militarv and religious rivalrv between Christendom and Islam had been a constant feature o'"
European politics throughout the Middle Ages, from the eighth centuiy Arabs aitd Berbci.
controlled not onls' llie whole of Africa, but much European territory as well in Spain. Portuga
and Sicily. This long contact vt-ith the Arab world formed part of the education ol a rougl
primitive Europe. European art and mdustry owe much to the Arabs. Greek science and leamin,
found their way to mediaeval Europe-in so far as lhe\' were known at all-largely through Arabia
translations.'
Similarly Nsamafo Dubois asserted:
Remember that Europe did not raise herself out of the semi-barbarism of the Dark Age and bring
back the culture of Greece or Rome. After Greece had floundered in petty feuds and Rome had
fallen in senile decay, Bvzantium, through Constanople, handed Greek culture back to Asia and
Africa, w hence it came. At Bagltdad and Alexandria and Cairo it flamed anew under Islam.'*
Portugal and Spain's dominance over the earlier parts of the 15th century are well known
and documented. The history is characterized bv an attempt to gain access to the internal sub-
Saharan trade of Africa beginning on the west coast, as well as an attempt to gain control over the
trading routes of Asia in both India and China. Although Portugal and Spain were competing
nation states, clear!}' the nature of competition w as. in a popular wa}'. consolidated and mediated
by a shared allegiance to the Catholic Church. This allegiance to the worldview and ideolog} of
Catholicism under the leadership of the Pope, w as the ps} cho/spiritual and by e.xtension the
-^Ibid.
'*W.E.B. Dubois. The World and Africa (New York: International Publishers. 1946). 222-223.
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ideological basis for subjugating indigenous nation states in the process ofworld colonization and
economic exploitation.
But attacks from her rivals notwithstanding, at tlie end of the 16th century a world plundering
Spain was the greatest European power. Its empire augmented in 1580 with that of Portugal
through a merger of the Portuguese and Spanish, stretched from Macau in China to Potosi in
Peru, girdling the globe. ^
Indigenous elders however, have always seen Europe's history outside of itself, as a
manifestation of internal contradictions. This position has never assumed that external interaction
with other groups of people, whether it be oppressive or liberating, did not impact upon Europe's
development. However, smee indigenous political philosophy views culture as the primary
determining factor of a given nations political and ideological behavior, one would find evidence of
challenges internal to Europe that would give birth to its unperialistic historv-. Sunply put.
contradictions will always begin at the center before they reach the periphery. Members of tlic
Mohawk nation describe the expansion of Europe during the season of 1492 as a function of
competing perspectives concerning the natural world, taking place inside ofEurope prior to the
colonization of the "Americas." Below is a partial description of this understanding according to
Mohawk elders:
Cliristianity was an absolutely essential element in tlie early development of this kind of
technology. Cliristianity advocated only one God. It was a religion which imposed itself
exclusively of all other beliefs. The local people of the European forests were a people who
believed in the spirits of the forests, water, hills, and the land; Christianity attacked those beliefs
and effectively de-spiritualized the European world. Tlie Christian peoples, who possessed
superior weaponry and a need for expansion, were able to militarily subjugate the tribal peoples
of Eurofte.
Tlie availability of iron led to the development of tools which could cut down the forest, the
source of charcoal to make more tools. The newly cleared land was then turned by the newly
developed iron plow, which was, for the first time, pulled by horses. With that technology many
fewer people would work much more land and many other people were efiectively displaced to
become soldiers and landless peasants. The rise of that technology ushered in the Feudal Age and
-Chinwei/.u. The West and the Rest of Us (New York: Vintage Books. 1975). 6.
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made possible, eventually, the rise of new cities and growing trade. It also spelled the beginning
of the end of the European forest, although the process took a long time to complete.
The eventual rise of the cities and the concurrent rise of the European state created the thrust of
expansion and search for markets which led men, such as Columbus, to set sail across the
Atlantic. The development of sailing vessels and navigation technologies made the European
discovery of the Americas inevitable.®
The expansion of Europe was a brutal attempt to gain control over the basic material and human
resources of indigenous people of color and in the process create artificial material needs, the
market phenomena, among the dominated populations through the dual strategy of explottmg tiic
contradictions inherent within those colonized indigenous nation states and the replacement ol
indigenous culture with the worldview of the colonizing nation. This process was a product of
contradictions internal to Europe. Europe's imperialistic ventures could be characterized as the
pollen from the flowers of its various intracultural struggles. It began with white ethnic groups
such as the Irish, formally the Celtic people of the European forest, subjugated b\ invading
Germanic peoples in the areas today known as the British Isles. It then expanded to indigenous
people of color. For Native-American people this was a function of the colonization of the
Americas. For African people it began with the invasion of the ancient Nile Valley cultures, then
extended itself to the period of the Maafa. the holocaust of African enslavement.
As stated previously, to put this historical period into context, one must have a
perspective, a set of normative and theoretical assumptions that attempts to make sense of the set
of chronological events in question. From the perspective of indigenous people of color, the season
of 1492 marks the clash of the historical cycle of Europe w ith the historical cycles of indigenous
nation states. A review of diagrams 4-7 will again illustrate this point. From the perspective of
indigenous political philosophy , histoiy; is in fact a macro and micro phenomena. Macro simply
‘’Akwesasne Notes Mohawk Nation, basic call to consciousness (Tennessee; Book Publishing
Company. 1978). 74-75.
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means that you can speak of the development of Europe as a unified cultural reality. Micro simply
means that you can speak of the historical development ofGermany as a national/ethnic
phenomenon. The interrelational nature of both processes gives you a complete picture of the
historical development of Europe. The same can be said for Asian people, Arab people, Native-
American people and African people. Although you may find trends and similarities cross-
culturally. you will still see a definite cultural pattern and process codified within the histoncal
development of a given group. Baba Agyci Akoto states:
Every culture evolves its own unique language, us social patterns, and symbols. Those modalities
are unique as tliey grow out of the historical interaction of the people and their several
environments. The interactive and cohesive modalities reflect tlie fundamental assumptions Itiat
under gird flie culture of a people. Both the cognitive processes and the worldview are reflected in
the interactive modalitie.'.
As pieople evolve throughout history, they invariably organize their expenences and their
reflections and elaborations on their experiences into various domains of knowledge. Those
domains are necessarily linked to the historical nucleus of the culture, and are the consequence of
that historical dynamic.^
For the indigenous political philosopher, this historical dynamic is rooted in the Asili that is a
reflection of the spiritual/material vision of the culture in question. For the Marxist philosopher
this is an attempt to grapple with the level of the productive forces of a given nation state. The
season of 1492 in simple terms represents Europe's attempt to arrest the development of the
historical dynamic of the indigenous nation states in which they attempted to colonize and
economically exploit. This could only be achieved in the final analysis, if the indigenous productiv e
forces were undermined and replaced by the dominant ideology of the European colonizer. This
would ensure that the indigenous population shared similar historical/ideological assumptions with
the colonizing nation state that would guarantee its absorption into the western, capitalist, market
culture. The struggle then becomes a dual one for indigenous people. They must simultaneously
^Kwume Agyei Akoto. Nationbuilding (Washington D.C.: Pan-Afrikan World Institute. 1992). 15.
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identify the nature of their own historical dviiamic w hile at the same time identify- and confront die
historical dynamic of the colonizer. This is essentially the process of national liberation. Thus the
re-emergence of indigenous political philosophy is primarily a function of the attempts to make
distinctions and offer alternatives to the Asili of traditional and modem Europe. Two brief
examples can be given to illustrate this point.
The period of colonization for Native-American people marked a significant change m tiie
organization of their economies, principally the removal of indigenous nation states from their
traditional homelands. The nature of indigenous economies was, m one sense, diversified. One
could find settled, agriculturally based economies as well as nomadic nation-states that organized
their lives around the migration of local wildlife. In another sense there existed a unified reality that
attempted to explain the organization of their economies around aspects of their spiritual
worldview. This is why' in many cases you will have a "nomadic" nation state existing side by side
with an agriculturally based nation of people, two seemingly different modes of production,
without the level of conflict and antagonism found in Europe's historic movement from communal
society to feudal society. A member of the Mohawk nation state using the historical dytiamic of Itis
people attempted to account for differences in economic development bettveen Euro-America and
Native-American people. He states:
We have seen that not all people of the Earth show tlie same kind of respect for this world and its
beings. The Indo-European people v\ho have colonized our lands have shown little respect for the
things that create and support Life. We believe tliat these people ceased their respect for the
world a long time ago. Many thousands of years ago. all the people of the world believed in the
same Way of Life, that of harmony with the universe. All lived according to the Natural Ways.
Much of the history of the ancient world recounts the struggles between hido-Europeans and the
Semitic peoples. Over a period of several millennia, the two cultures clashed and blended. By the
second millennia BC. some Indo-Europeans, most specifically the Greeks, had adopted the
practice of building cities, thus becoming involved in the process which they named "civilization."
Within these cultures, stratified hierarchical social organization crystallized. Tlie ancient
civilizations developed imperialism, partly because of the very nature of cities. Cities are
obviously population concentrations. Most importantly though, they are places v\hich must import
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the material needs of this concentration from the country side. This means that the Natural World
must be subjugated, extracted from and exploited in the interest of the city.*^
Fundamental to the discussion is a basic assumption about the relevance of the "natural world" in
the formation of indigenous economies. It can be said that central to the conception of the
productive forces and production for Native-American people, was the ecological integrity of the
land. So much so that he goes on to say:
Around ten thousand years ago. people who spoke Indo-European languages lived in the area
which todav we know as the Steppes of Russia. At that time, they were a Natural World people
who live oil" the land. They had developed agriculture, and it is said that they had begim tiio
practice of animal domestication. It is not known that they were the first people in the world ■
practice animal domestication. The hunters and gatherers who roamed the area probably acquire
animals from the agricultural people, and adopted an economy, based on the herding and breedmg
of animals
Herding and breeding of animals signaled a basic alteration in the relationship of humans to other
life lorms. It set into motion one of the tme revolutions in human historv. Until herdmg, humans
depended on nature for the reproductive powers of tlie animal world. With the advent of herding,
humans assumed the functions which had for all time been the functions of the spirits of the
animals. Sometime after this happened, history records llie first appearance of the social
organization known as "patriarchy
It is clear what the response of a white, male, capitalist, would be to such a perspective. In fact in
both Africa, South Africa in particular, and North-America, one of the justifications for the
expropriation of land from indigenous people was based on the claim that they were not settled and
they were not using the land in an efficient maimer until the arrival of the Europeans. The Boers in
particular have taken the position that prior to their landing on the Cape ofGood Hope, there were
no indigenous inhabitants. This is the basis for the contemporary claim by their descendants in
Namibia that they are in fact an indigenous population and have as much right to the land as the
indigenous African population. However, these very same cultural assumptions have also shaped
the analysis of contemporary liberal. Marxist and postmodern intellectuals who claim to seek a
*Akwesasne Notes Mohawk Nation, basic call to consciousness (Tennessee; Book Publishing
Company . 1978). 73-74.
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more "just and egalitarian" depiction of the history of the world in their call for a world s} stem
analysis. In his book 1492: The Debate on Colonialism Eurocenthsm andHistory. J.M. Blaut
attempts to account for the significance of the season of 1492 and its impact upon world history
and development. He attempts to diffuse traditional "Eurocentric" notions of the peculiar
development of modem capitalism in Europe in.botli the liberal and Marxist camps. Both Blaut
believes, in their own subtle way attempt to attach some special superior \ et internal d\namic
which gave rise to modem capitalism. In his attempts to diffuse such notions he becomes
reactionary by simplifying the internal dynamics ofwestern capitalist development. He takes the
position that the colonial realitv' speaks to the peculiar development of capitalism in Europe.
Colonialism and its primitive and rapid accumulation of capital helped to heighten the
contradictions durmg the feudal period in Europe's history . Blaut states;
After 1492, Europeans came to dominate the world, emd they did so because 1492 maugurated a
set of world-historical processes which gave to European protocapitalists enough capital and
power to dissolve feudalism in their own region and begin the destruction of completing
protocapitalists communities everywhere else. By the end of the 17th century, two-hundred years
after 1492, capitalism (or capitalists) had risen to take political and social control of a few
Western European countries, and colonial expansion had decisively begun in Airica and Asia.
Europe was now beginning to dominate the world and to lead the world in level and pace of
development. The world's landscapes were now uneven. They have remained so ever since.
Although Blaut correctly presents the chronological facts concerning the relationship between
colonialism and modem capitalism, he avoids any serious discussion that would attempt to explain
why imperialism as a function of a given nation's natural process of historical development, did not
develop in China. India, nor Sub-Saharan Africa. Was the colonization process a random historical
event, or was it a logical product of the historical dynamic, of traditional and modem Europe'.’ If the
smelting ofmetals or the development of explosives developed in Airica and China prior to its
development in Europe, why didn't the nation-states in these regions develop the advanced weaponry
’'’J.M. Blaut. 1492: The Debate on Colonialism. Eurocentrism and History (New Jersey: Africa
World Press. 1992). 2.
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necessary to physically conquer other nation-states outside of their particular continental region?
Would not this have allowed them to move beyond the "protocapitalist" stage before Europe's
emergence on the international scene during the season of 1492 ? Is not the history ofAfrica and Asia
older? Blaut gives two fundamental reasons for this peculiar phenomenon. The first is that Europeans
had one advantage. America was vastly more accessible from Iberian ports than from any extra-
European mercantile-maritime centers that had the capacity for long-distance sea \ o> ages.
Accessibility was in part a matter of sailing distanced’ The second assumption is that West African
protocapitalist centers were more oriented towards trade internal to the continent as opposed t'
commerce b} sea.'-
In simple terms, Europe was closer to the Americas and Africa was satisfied with its internal
trade to the degree that it didn't have any mterest to explore regions be>'ond the continent. These
assumptions clearly fly in the face of the history' ofphysical and cultural interaction between Native-
Americans and Africans hundreds of years before Europe's arrival to the so-called "Americas."
Central to Blaut's entire discussion however is that there existed no fundamental difference between
Europe's development and the rest of the world's development up until the season of 1492. He states:
Before 1492, cultural evolution in the Eastern Hemisphere was proceeding evenly across the
landscape: in Atiica, Asia, and Europe a multitude of centers were evolving out of (broadly)
feudalism and toward (broadly) capitalism. Man\’ of these regions in all three continents were at
the same level of development and were progressing at about the same rate and (as to their modes
of production) in the same direction. They were in fact evolving collectiveh, as nodes in a
hemisphere-wide network or process of evolving capitalism. Europe was not in any way ahead of
Africa and Asia in development or even in the preconditions for development.'^
For those who support the political vision of indigenous people, there is no essential difference





organization are similar (equal) to traditional Euro-American modes of economic organization, or
inferior to traditional Euro-American modes of economic organization. The point of departure in tlie
final analysis always begins and ends with our relationship to the dominant forms of social, political
and economic organization of traditional and modem Europe. The catch word in Blaufs discussion is
"broadly". What is a broadly feudal state, or a broadly capitalist system of economic organization ’’
Broadly speaks to the possibility of sweeping generalizations concerning the nature and level of the
productive forces, and therefore conceptions of development, among the worlds people during that
historical period. His analysis, according to indigenous political philosophy, lacks an understanding
of the axiological, ontological, and epistemological assumptions among indigenous people of color
that governed and checked the development ofmaterial culture. Blaut's explanation could be described
as a laz\' (at best) economic determinist analysis. His rationale for the development ot western
imperialism is, in the final anah sis. that it was a "historical accident" shaped b\' geograph\. Blaut is
further supported by Samir Amin who states:
To the question 'Why was the conquest succes.siiil'?' Blaut stresses-rightly-the fact that Ainencan
native agriculture was lagging 400(1 years behind that of the Old World, due to the relative
isolation of the continent.*"*
Lagging behind in reference to what "universal standard" of economic development and organization ?
Why is it that feudal Europe remains the standard for economic organization at that historical period
and anything that broadly resembles it. primarily in terms of technological development, is seen as
protocapitalist. Nowhere is there an assessment by Blaut or Amin of the central philosophical issues
inherent in traditional Native-American thought which shaped their conceptions of economic
organization. Western materialist conceptions of history are seen as "universal" in their application in
both Amin and Blaut's discussion. This is an important point because, as we stated previously.
'■*Ibid.. 8.T
historical context and therefore "historical consciousness" is preceded b> a set of normative/theoretical
assumptions that will give meaning to the set of "facts" or chronological events being discussed. Tliese
set of assumptions are in fact perceptions concerning the nature of the "good" life as well as the
development of things and by extension social realit\’. This is what we have previousK- defined as the
Asili/historical dynamic for the indigenous philosopher and the conception of productive
forccs/historical dynamic for the Marxist and capitalist philosopher.
The question of 1492 is significant to the re-emergence of indigenous political
philosophy because it represents that season in \\ hich the Asili/historical aynamic of Europe
undermines and replaces the indigenous histoncal/dynamic and bv extension its productive forces.
What are the fundamental assumptions inherent within the historical d>-namic/nature of the productive
forces of the western world will be the subject of the next chapter.
CHAPTER 3
THE NATURE OF MATERIAL REALITY
Ours is a Way of Life. We believe tliat all living things are spiritual beings. Spirits can be e.xpressed
as energy forms manifested in matter. A blade of grass is an energy form manifested in-grass
matter. Tlie spirit of the grass is tltat un.seen force which produces the species ol grass, and it is
manifest to us in the form of real grass. All things of the world are real, material things. Tlte
creation is a true, material phenomenon, and tlie Creation manifests itself to us through realit\ *
The movement toward a "post mechanistic" paradigm, a paradigm suitable for twenty-first-century
science, is taking place across a broad front: m cosmology, in the chemistry of sell-organizing
systems, in the new ph\'sics of chaos, in quantum mechanics and particle ph\sics, in the
information sciences and (more reluctanth ) at the interlace of biology with phvsics. In all tiic.
areas scientists have found it fruitful, or even essential, to regard tlie portion of the Universe the'
are studying m entirely new terms, terms that bear little relation to the old ideas ofmatcnalism and
die cosmic machine. This monumental paradigm shift is bringing with it a new pierspective on
human beinas and their role m the areat drama of nature -
Indigenous political phtilosoph}- argues that a given group of people's worldview
is shaped by their understanding and approach to the material world. One could call this
conception or understanding many different things in most western languages, i.e. metaphysics,
dialectics (materialist and historical), the scientific method, etc. This conception of the material
world is then applied to "social reality" or the nature of human/human relations. To understand
the significance of this point we must return back to the basic assumptions articulated in chapter
two. which were:
1. 1492 marks the season of the merger of the historical dynamic of traditional
and modem Euro-America with the historical dynamic of indigenous people of color.
' Akwesasne Notes Mohawk Nation, basic call to consciousness (Tennessee: Book Publishing
Company. 1978). 71-72.
-Paul Davies and John Gribbin. The Matter MMh: Dramatic Discoveries That Challenge Our
Understanding of Physical Reality (New York: Simon & Schuster. 1992). 8.
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2. This merger was oppressive in character. The historical dynamic of traditional
and modem Euro-America suppressed, replaced and distorted the productive forces of indigenous
people of color.
It follows then, that if the historical dvnamic of a given nation is governed and/or
shaped by its conception of the material world, that the process of economic and ideological
colonization is in tact the replacement of perceptions of the material of the oppressed group with
perceptions of the material of the dominant group. This is in fact a stmggle over the Asili concc!'
ofMomma Marimba Ani. The Utamawazo is the fundamental ontological, axiological and
epistemological assumptions of a given culture that grows out of its conception ofmaterial realiu.
She states:
It focuses on epistemological detinilions in the belief that as culture acts to fix definitions of trutli
and truth process, the culture constructs a universe of authonzaiion that rejects and incorporates
ideas with reference to a cultural disposition in intent and st>'le. And what is more, the asili adds
dimensions of purpose and direction, that are forceful. Utamawazo, than, cannot be understood
unless it is placed in the context of asili. Utamawazo accounts for perspective.^
Simply put. we cannot understand the differences between the historical dxTiamic of indigenous
culture and western culture unless we engage their perception of the material world. This is the
purpose of this chapter. We w ill do this by addressing three currents within traditional western
conceptions ofmaterial realitx’. the rise of techne and the Greek materialist, dialectical materialism,
and the New Phvsics.
Metaphoric Thinking and Materialism Opposing Epistemological and Cognitive Processes
Ifwe consider the Greek school of idealism there appears to be no essential difference with Eg\pt,
because here too. we are dealing with a barely modified Egyptian thought; everywhere in the
Platonic cosmogony and in Aristotelian metaphysics, myth "peacefully" coexists with concept.
Plato could even be called and rightfully so. Plato the Mythologist. But things change radically
with the Greek Materialistic school; the principles, the laws of natural evolution become intrinsic
properties ofmatter, which no longer necessitate coupling, even symbolically, with any divinity;
■^Marimba Ani. Yumgu: An African-Centered Critioue of European Thounht and Behav ior
(Trenton New Jersey: African World Press. 1994). 15.
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tliey arc self sufficient. Likewise, any primarv’ cause of a divine nature is rejected; the world was
never created by any divinity; matter has always existed. Atheistic materialistic thinking is a
purely Greek creation; Egypt and the rest of Black Africa seem not to have known it. As for the
sociopolitical conditions of its birth, this is another story.'*
The rise of the Greek Materialist school marks that period in the history- of Greece
when its philosophical and political leadership became hostile to the influence ofNile Valley-
culture upon its historical dy-namic. This process affected the mtemal development ofGreece to the
degree that it helped to spark some of the earliest class struggles in Europe's written history. The\-
were lead loosely by two factions ideologically, the Sophist and Platonic thinkers.
Although Nsamafo Diop has given us exceptional insight into the nature of pre-
Platonic and post-Platonic thinking, I believe it is safe to say that Plato ushered in the process of
codifying traditional European conceptions ofmaterial reality by challenging Homeric and Sophist
epistemological concepts gained from African people in the Nile Valley. This is clear when one
reads the Republic, more specifically as it relates to Glaucon and Socrates's discussion around the
Three Classes and their Mutual Relations. Plato states:
Now I wonder if we could contrive one of those convenient stories we were talking about a few
minutes ago, I asked, some magnificent myth, that would in itself carry conviction to our whole
cormnimily, including if possible, the Guardians themselves'?’
"What sort of story
"Nothing new, a fairy story like those poets tell and have persuaded people to believe about the
sort of thing that often happened "once upon a time" but never does now and is likely to never
happen, indeed it would need a lot of persuasion to get people to believe it.'-
This critique and trivialization of the fairy story by Plato, was representative of a series of
philosophical struggles taking place in Greece at that time. It was created to rationalize his
conception of how- Ancient Greece could be re-organized to achieve the objectives articulated b\ an
emerging ruling class. This emerging ruling class was influenced by the technological and material
-*Cheikh Anta Diop. Civilization Or Barfaarism:An Authentic Anthropology- (New York; Lawrence
Hill Books. 1991). .328.
-Plato The Republic, trans. Desmond Lee (England: Penguin Books. 1974). 181.
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culture of the Nile Valley. However, the socio-philosophical and ideological paradigms which
supported it were rejected for two fiindamental reasons. The first is that it undermined their
attempts to create a culture which would support the development of an imperialistic Greece that
could control and expand beyond the Mediterranean to the north and the south. The second is that
it created a sympathetic, liberal population of scholars who owed their spiritual and intellectual
allegiance to the schools and libraries of the Nile Vallc\-. This allegiance also supported the
development of a different conception of how Ancient Greece could be organized intemalh. w hich
would have thwarted any future attempts to challenge the influence ofNile Valle\ civilization upon
the region at that historical period.
Ifwe look specificalK' at Plato's words we can see what Nsamafo Diop describes as the
socio-political basis for the rise of Greek materialist ideology. I would argue that similar conditioui
gave birth to the scientific worldview which was the theoretical foundation of Europe's industrial
revolution. The language itself indicates a downplay- of the use ofmetaphors. They are
characterized as simple illusions used to trick, "if believed", those who will never develop the
capacity to understand ultimate truth and the necessity to structure society using the paradigm of
the philosopher king. Interestingly enough, when he refers to "those poets" he is referring to the
Sophist. Platonic thinkers class enemy who have chosen to use metaphoric thinking in their efforts
to ground with the majority of oppressed people in ancient Greece. In his condemnation of the
transformation ofGreek pedagogical techniques he states:
In a word therefore, those in charge of our state must stick to a system of education and see tliat
no deterioration creeps in; they must maintain it as first priority and avoid at all costs any
innovation in the established phy sical or academic curriculiun. When they hear someone saying
that men must pay attention to the latest song on the singer's lips, they must be afraid that people
vvill think that the poet means not new songs, but a new kind of song, and that is what he is
recommending. But such innovation should not be recommended, nor should the poet be so
understood. You should hesitate to change tlie style of y oiu- literature, because you risk everything




Plato's understanding of an educational system that would support the development of a new
society' was the spark that created the Greek materialist conception of techne and science. This
movement towards rationalism and literal analogies had both political and ideological consequences
at that particular time, which disarmed the Sophist and those who ascribed to the historiographical
techniques of Homer. Momma Maijimba Ani has argued:
For Plato, the poet does not appeal to the proper "principle” in the person or to the proper pan o.
his or her soul. And so tiie poet would not be able to help in the task of lifting us out of tlie
darkness of the cave and correcting our ignorance towards tlie light of truth. The poet obstructs
the proiier ftmctioning of reason and does not help us gain control over our emotions7
Poetry and as a result metaphors, appeal to the lower aspects of the human intellect according to
Plato. Thus those cultures, pnmarih' indigenous people of color, whose cognitive and
epistemological styles and assumptions are based primaniy around symbols, metaphors and
"spirits" somehow become categonzed as underdeveloped. This however is a gross
misunderstanding.
Most indigenous cultures believe in the primacy of the unity inherent in seemingly
contradictory realities. Thus on the one hand there exist a distinction between energ}- and matter
vet on the other hand there exists no difference. On the one hand there is a difference between
synthesis and analysis, on the other hand there is an inherent unity. This goes on and on until
seemingly abstract realities become denser. There exist an inherent difference between the
masculine and feminine but ultimatelv' there exist an inherent unity that is primaiy to the
development of a given indigenous society. This cosmological belief reveals itself in their
understanding of the role of the "literal and the "metaphoric." Although metaphoric language and
literal language possessed an inherent unitv'. metaphors or the svmbolic were seen as the language
of the internal realitv’ of the human being and the written word was viewed as the language of the
'Marimba Ani. Yunmu: An African-Centered Critique of European Thoimht and Behav ior
(Trenton New Jersey: .African World Press. 1994). .s.'i.
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external aspect of the human being. The internal reality' was seen as the reality of the spirit. When
we speak of internal and external what we are talking about are Uvo different yet unified way s of
interpreting reality and of ultimately knowing. The internal reality for most indigenous cultures is
primary, thus the symbolic as the language of the internal reality becomes primary. This
phenomena in the field of biological psychology is explained by Baba Amen in the following
manner:
The fundamental principle behind this sy'stem (metaphor/symbolic) resides in the fact that verbal
thinking is tire property of the left side of our brain which externalizes consciousness and thus is
an obstructer to tire mtemalization of our consciousness ^
This process of internalization is a concept which reflects itself within the various "ritualistic"
traditions of indigenous culture which combine song, dance, music, symbols, etc. to experience the
reality of spirit. These techniques are believed to speak to the epistemological and cognitive
processes of the spiritual reality. They became the foundation of traditional education and therefore
the indigenous historical dynamic is grasped and understood through this process. To the western
observer, these cognitive and epistemological styles have been traditionally defined as primitive,
emotional and most importantly unscientific. Dhyani Ywahoo, a Tsalagi healer (Cherokee), in her
book Voices ofOur Ancestors, discusses the ways in which the Tsalagi socialization process takes
place:
Wliile the teachings come to you in the English language, they are rooted the cycle of
relationsliips of the T.salagi mind . So in this work the reader will perceive discernible patterns of
repetition with subtle variations. As part of the traditional teaching method, these formal patterns
and interrelationships ensure understanding and appreciation of the teachings on many levels.
When we were being taught these things as children, myself, especially, as one chosen to be a
lineage holder-much of the teaching was tlirough diagrams drawn in the earth and the placement
of natural objects in certain designs, such as the triangle witli ten stones inside. Chanting and
drumming were also a significant part of the learning, balancing the activity of the right and left
hemispheres of the brain; tlius one immediately perceived the thought tliat was being shared.
These traditional methods of teaching are reflected here, in a maimer of presentation that is very
different from the linear, conceptual, analytic European style. The Tsalagi teaching, like the
Tsalagi conception of reality, is a circle, and I am speaking to you. the reader, as if to m\
relatives, sharing with you the wisdom of our ancestors.^
*^Ra Un Nefer Amen. Mctu Nctcr: The Great Oracle of Tehuti and the Ancient EgtDtian System of
Spiritual Cultivation (New York: Khamit Corp. 1990). 405.
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This understanding of the internal realitv- must not be confused with the western conception of
individualism and subjectivitv'. Within the confines of the European historical dynamic, the
subjective is seen as an individual creation and experience, a product of the development of a given
person's relationship to certain objective realities. This subjectivity can not be measured, nor can it
be codified. It is very similar to Thomas Hobbes's view of nature and humanity. This view of
subjectivity- gives rise to a rabid form of liberalism. The African and Native-Amcrican view of the
subjective realm is seen as that fundamental spiritual and material reality which connects all things.
It is that substructure, that formless matter that is responsible for the creation and sustenance of
the entire universe and by extension, social and economic phenomena. This substructure is similar
to the Marxian concept of an economic substructure. However, it differs from it in the sense that it
precedes gross material reality-, above the atomic level, and therefore economic development. This
substructure is not an individual phenomenon. On the one hand it expresses itself through a
multiplicity' of agencies on the atomic and sub-atomic level, on the other hand it can be expressed
as a unified whole. New developments in western physics are just beginning to come to terms w ith
this reality-. According to Danah Zohar:
The most revolutionary, and for our purposes the most important statement that quantum physics
makes about the nature of matter, and perhaps being itself, follows from its description of the
vvave/particle duality- the assertion that all being at the sub-atomic level can be described equally
well either as solid particles, like so many minute billiard balls or as waves, like undulations of the
surface of the sea. Further, quantum physics goes on to tell us that neither description is really
accurate on its own, that both wave like and particle like aspects of being must be considered when
trying to understand the nature of things, and that it is the duality- itself that is most basic.
Although these new developments in modem physics have taken place, it has caused a serious crisis
within established scientific and academic arenas. So much so that they don't posess the linguistic
‘-’Dy hani Ywahoo. Voices ofOur Ancestors:Cherokee Teachings from the Wisdom Fire (Boston:
Shambhaia. 1987).. .\ii.
''’Danah Zohar. The Quantum Self: Human Nature and Consciousness Defined bv the New Plivsics
(New York: Quill. 1990). 25.
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capacitv- to explain what they see. Fritjof Capra below describes the contradictions that developed as a
result;
Tlie exploration of the atomic and subatomic world brought them in contact with a strange and
unexpected reality that seemed to dely' any coherent description. In their struggle to grasp tliis
new reality, scientists became painlully aware that their basic concepts, their language, and their
whole way of thinking were inadequate to describe atomic phenomena. Their problems were not
merely intellectual but amounted to an intense emotional and, one could say, even existential
crisis. ’*
As a result they have become dependent upon "Eastern my sticism,” the western name for the
traditional social and matenal sciences of Asian people, to interpret what they were seemg and its
implications for human development. This is a modem variation of the relationship between tiie
Homeric philosophers and Sophist with Nile Valley culture. As Fritjof Capra confessed
Moreover, I now feel on much firmer ground with my thesis because the parallels to Eastern
mysticism are appearing not only in physics but also in biology, psychology, and other sciences, hi
studying the relationship between physics and those sciences, 1 have found that a natural extension
of the concepts ofmodem physics to other fields is provided by the framework of systems tiieory....
The profound harmony between these concepts, as expressed in systems language, and tlie
corresponding ideas in Eastern mysticism, is impressive evidence for my claim that the philosophy
of mystical traditions, also known as the 'perennial philosophy', provides the most consistent
philosophical background to our modem scientific theories.
The indigenous cognitive process approaches the perception ofmaterial reality on the atomic and
subatomic level through a process that is different from both Plato and the new’ physics. This
cognitive process Wcis replaced during the colonial period through colonial education systems. The
responsibility of the individual within the context of the collective to understand the "world of the
spirits" (material reality at the atomic and sub-atomic level) was the foundation of traditional
education for indigenous people of color. Its application to social relationships w as the core of the
process. Platonic thought and its categorization of the metaphor (the ritual/symbolic) as a "fairy
tale" provided the necessary groundwork for the Greek Materialist school's upliftment of the
' 'Fritjof Capra. The Turning Point:Science. Society and the Rising Culture (New York: Simon and
Schuster. 1982). 15.
'^Fritjof Capra. The Tao of Phvsics ( Boston: Shambhala. 1991), 10.
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verbal, analytical, left hemisphere based paradigm to the exclusion and debasement of the right
hemispheric approach. As stated previousK', post-Homeric philosophy ushered in the literate mode
of thinking and knowing. The dominance ofwriting and the literal mode (the essence of this thesis
process) is a natural product of the historical dynamic of traditional and modem Europe. It has its
roots in the objectification of the concept ofknowing, allowing for the control and manipulation of
the "truth" or "light" (Plato's words). This phenomenon reaches its height in the United States when
today's society is said to have entered into the age of information i.e. a "highly" developed
technological society where those who have access to the "latest" information invariably control the
means of socialization ana production. Momma Marimba attempts to give us a historical account
of this phenomenon:
In nascent Europe the literate mode had ideological force. Remember that according to Platonu:
epistemology we must achieve objectivity in order to know, and in his terms this is achieved by
causing our reason to dominate our emotions, which in turn gives us control. We gain control over
that which we wish ,to know, therefore creating an object of knowledge. The mode of preserved
communication (which has characterized most cultures and which would prevail in Greece
centuries after Plato), was the poetic, the oral, and to some extent the symbolic mode, although
Greek culture was not nearly so developed in that regard, borrowing from other cultures their
sacred and religious concepts. This mode relied on the identification of tlie knower with the
known, on powers of memorization, and familiarity of the listener/participant witli the subject
matter being used. The symbolic modes of the more ancient and developed civilizations also
required apprehension of abstractions, but these were not the rationalistic abstractions that would
come to dominate European thought (Marxist critique ofmetaphysics).*^
The development of techne and science w ithin the academy a product of the Greek
materialist school has given birth to a social science paradigm that upholds the values of
objectivity and empirical truths. In simple terms, the social scientist is the one who from a
necessary^ distance observes, records and interprets social phenomena. Baba Ajamu gives us a
clear understanding of the vocation of the traditional, western, social scientist. He states:
Within the domains of western academia, the traditional milieu of verificationist empiricism has
been the barometer by which the integrity of "modem" and "post-modem" emdition, inquiry and
research have been judged as having value. Furthermore, in the West the most salient factor in
scholarly inquiry and research has been the degree to which theories can be authenticated by data
'-^Marimba Ani. Yumttu: An African-Centered Critique of European Thought and Behavior
(Trenton New Jersey; African World Press. 1994). 52.
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derived from the empirical method. Tlie empirical method, in this regard, tlius provides tlie
paradigm within which tnith is pursued and evidence of claims are verified as valid. It is in the
milieu that it has been advanced that Lire role of theorv' is to expose ideas optimally to
falsification.’■*
This social science paradigm is then couched in terms that attempt to push it asSS a "universal"
approach to understanding social reality. This process, codified within the western university
system, has become the "sttmdard" educational mode! for the simple fact that it gives us access to
what has been defined (because of imperialism) as the "good life."
The curriculum is virtuallv totalizing in its emphasis, not simply upon an imagined superiority oi
Western endeavors and accomplishments, but also upon the notion that the currents of European
thinking comprise the only really "natural" or at least truly useful fonnation ol' know ledgc/mean.^
of perceiving realin .'^
Materialist Conceptions
One cannot help but to notice the antagonistic nature of the western philosophical tradition
which expresses itselfwithin such works as Leviathan, The Prince, Kapital, The Dialectics of
Nature, etc. Although the works mentioned seem to be to the extreme right or left of the European
philosophical tradition, there exist a very important underlying unity. This unity expresses itself as
an overall emphasis on antagonism and contradiction. Contradiction essentially is a product of two
mutually exclusive opposites that intend to stay mutually exclusive as long as they exist. Thus we
have eternal, unresolved tensions that exist between the individual and community which results in
problems of government. Irresolvable tension and conflict that exist between various nation states
and groups of people both internally' and externally, thus we have class and race conflict. And.
irresolvable tension and conflict that exist between men and women, thus we have sexism. This
'■^.Adisa A. Ajainu. "From Tef Tef to Medew Nefer; The Importance of Utilizing Afrikan
Terminologies and Conecepis in the Rescue. Restoration. Reconstruction and Reconnection of Afrikan
Ancestral Memory" in Africa World History Project ed. Jacob Caruthers and Leon C. Harris.(Los
Angeles: ASCAC. 1997). 181.
'-Ward Churchill. From a Native Son (Boston: South End Press. 1996). 272.
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either or dichotomous thinking has its roots in the conception of an objectified self, separate from
all other beings including both nature and the underlying, rhythmic substructure indigenous people
define as the creator or god (known at the sub-atomic level). The objectification of self and others
finds its genesis in traditional European conceptions ofmaterial reality. This rational, "scientific,"
techne based paradigm can only identify, know and interact with things based on these inherent
differences. Thus we have Thomas Hobbes's view of the self and right or wrong as being a purefy
subjective and individualistic pursuit. This manifest itself in a conception of the real and unreal
that too often is different in each and every person. What is real and unreal is seen m the context
of the wants and needs of the indi\'idual. Right and wrong is seen in this same context. Ultimatei\
these differences become problematic seeing that one will always in a linear fashion desire and
want more, or something else (the spirit of capitalism). Thus ending in eternal antagonistic, conflict
with the other whether it is women, nature, other nations, etc. The highest form of this principal is
"logically" war, a concept that Machiavelli contends is the most important discipline a prince must
master.
The traditional material sciences ofwestern Europe emphasized both a mechanistic and
antagonistic view of realify’. Conceptions of the material world, which gave rise to the Industrial
Revolution, were influenced by this vision. The natural world was seen as an object that could be
manipulated and used in the service of "mankind". Its resources were inexhaustible therefore the
level of exploitation w as of no consequence. This perception of the material world was firmly
grounded in the laws ofmechanics laid down b>’ Isaac Newton. Newton viewed the w orld as a
giant, non-living machine. According to Paul Davies and John Gribbin;
As we have seen, following the formulation of the laws of mechanics by Isaac Newton in the
seventeenth century, scientists became accustomed to tliinking of the Universe as a gigantic
mechanism, Tlie most extreme form of this doctrine was strikingly expounded by Pierre Laplace
in the nineteenth century. He envisaged every particle of matter as unswervingly locked in the
embrace of strict mathematical laws of motion. These laws dictated the behavior of even the
smallest atom in the most minute detail. Laplace realized that if this were so, then, given the state
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of the Universe at any one instant, the entire cosmic future would be uniquely fixed, to infinite
precision, by Newton's laws.*^
Newton's view of matter as inert substance shaped and formed by external forces became deeply-
ingrained in western culture. It was to be embraced wholeheartedly during the Industrial
Revolution, which brought immense power and wealth. In the eighteenth-and nineteenth centuiy,
the forces of Europe, the forces of nature were being tamed, or harnessed for productive purposes.
With steam and iron came locomotives and huge ships, and the power literally to alter the face of
the Earth. And -with these advances came a passion for possessing, in one form or another, large
quantities of matter. Wealth was measured in acres of land, or tons of coal, or gold or other
commodities.
Marxism and dialectical materialism became the answer to the vulgar, mechamstic view of the
world espoused b\- Newton as well as the newly emerging capitalist ruling class. Dialectical
materialism attempted to account for the development of things in the natural and social world
through a series of opposition oriented assumptions that assert
1. The world could be understood in two fundamental ways, idealism or
materialism. Idealism is considered to be inferior to the materialist conception ofhistory and
development. Idealism searches for a divine reality. It attempts to account for change outside of the
material world. Materialism on the other hand seeks to understand development in the real
conditions and economic lives of human society. These real conditions are often called the
"objective" conditions. They serve as the substructure of a given societies historical dynamic.
2. Dialectical thinking stands in opposition to mechanistic and metaphysical
thinking. Dialectical thought was the product ofgrowth beyond the mechanistic view of life. It
sought to view development as a process that emphasized interconnectedness as well as change.
Metaphysical thought viewed life in abstractions. It separated man from objective reality. The
mechanistic view' of life saw reality as fixed. It too sought to separate reality into parts, similar to
'^Paul Davies and John Gribbin. The Matter MMh: Dramatic Discoveries That Challenge Our
Understanding of Physical Reality (New York: Simon & Schuster. 1992). 31.
'’Ibid.. 11.
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cogs on a machine. Marxist thought viewed idealism, metaphysics and mechanistic materialism as
tools used by the bourgeoisie to develop the ideological and technological basis for a newly
emerging capitalism. However, the core of the dialectical materialist method was rooted in
conceptions of the material world that were shared by most capitalist. According to V.G.
Afanasyev:
Lenin called the law of the uniti' and conllict of oppxisites the essence, the core of dialectics
This law reveals the sources, the real causes of the eternal motion and development of tlie
material world. Knowledge of this law is of fundamental importance for understanding the
dialectics of the development of nature, society and thought, for science and revolutionan
practice.' ^
This conception ofhistorical development lead to the Marxian position that the history of the world
was motivated and led by the "conflict" between classes in society. The evolution of society is seen
as a Imear process i.e. each new socieW developing out of the antagonistic economic relationships
of the previous society. This antagonism is "natural" and must be seen as a function of class in a
universal sense. Thus all societies develop through the process of one class overthrowing another,
which assumes all societies perceived material reality in the same way and therefore share a similar
historical dynamic with western culture. This is an eternal process according to both Marx and
Lenin. It is interesting to note however, that if one charts the historical development of Europe, we
can account for slavery, feudalism and capitalism, where class conflict is sharpest. However, the
communal and socialist history of Europe is obscure. What eternal, antagonistic contradictions
moved communal Europe to slave Europe, and by the same logic, what inherent antagonistic
contradictions will move capitalist Europe into the socialist age. This emphasis on conflict as a
central epistemological assumption in Marxist thought is a shared assumption within the confines
of the western historical dynamic. It is shared by both capitalist and Marxist alike.
'**V.G. AfanasycN. Dialectical Materialism (New York; International Publishers. 1987). 6T
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Proponents of the "new physics" are attempting to challenge the basic assumptions
inherent within traditional materialist thought as well as oppositional conceptions of the
development of nature, in the process of trying to apply their new understanding to the development
of human society. Fritjof Capra's discussion is instructive in making this argument:
Tlie emphasis on struggle in Marx's theory ofhistorical evolution paralleled Darwin's emphasis on
struggle in biological evolution. In tact Marx's favorite image of himself is said to have been that
of the "Darwin of sociology". The idea of life as an ongoing struggle for existence, which bout
Darwin and Marx owed to the economist Thomas Malthus. was vigorously promoted in the
nineteenth century by the Social Darwinist, who influenced, if not Marx, certainly many of hi -
followers. 1 believe their view of social evolution overemphasizes the role of straggle and conflict,
overlooking the fact that all straggle in nature takes place within a wider context of cooperatiou.
Although conflict and struggle have brought about important social progress in our past and will
often be an essential part of the dynarnics of change, this does not mean that they are the source of
this dynamic. Therefore, following the philosophy of the 1 Ching f indigenous Chinese philosophy)
rather that the Marxist view, 1 believe that conflict .should he minimized in times of social
transition.
Proponents of indigenous philosophy have always had this understanding ofwestern tliought in a
general sense. He goes on to say:
Wltile Marxism represents western man's best attempt to formulate a just system of thought and a
conception of the just society in the modem world, the fundamental flaw of Marxism is its
western orientation. A great strength of Marxism is its emphasis on a dialectical system of
opposites. The Marxist worldview divides the world up into dialectical opposites of the feudal
landlord and agricultural peasant, and worker and capitalist. According to Marxian dialectics,
everything has its opposites. Yet. the one opposite that Marxism caimot account for is the
spiritual, which logically should be opposite the material.
Precisely because Marxism is a product of the European mind and the European worldview, it
accepts the Greek notion that "nothing can give rise from notliing." Marxism is rooted squarely in
a western materialistic paradigm, which regards the invisible or spiritual reahn as superstitious.
This is a ftmdamental flaw' in Marxism because it denies our humanity, which is tied to a
spiritual-physical-spiritual-material unity and synthesis. Only when man and woman as physical
beings aspire to be better spiritually, can we become truly human. Tlie inability of Marxism to
deal with the invisible spiritual, is the central reason why western Marxism has not even oflered a
conception of the just human being. Marxism simply proposes that somehow human beings will
be better if the goods are equally distributed. Here Marxism is only partially correct.
'^FritjofCapra. The Turning Point:Science. Society and the Rising Culture (New York: Simon and
Schuster. 1982). 35.
^‘'Oba T' Shaka. Return to the African Mother Principle ofMale and Female Equality (California:
Pan-Afrikan Publishers. 1995). 230.
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In summary, the major epistemological and cognitive assumptions that arise out of
Europe's conception ofmaterial reality governs its historical dynamic and the development of the
its productive forces. This dynamic is in opposition to the historical dynamic of indigenous people
of color. The Utamavvazo represents the major epistemological, cognitive and ontological
assumptions that grow out of the nature of the productive forces. The Utamawzo is than codified in
what could be defined in traditional western terms as educational and social science. The re-
emergence of indigenous political philosophy is a product of the inadequacies of the western social
and educational science tradition, and their impact upon the historical dynamic of indigenous
people of color. By extension this is a conflict with the core of that reality, the western perception
of the material, which rangess from a denial of, to a distortion of the meaning and nature of spirit.
Chapter 4
CULTURAL PERCEPTIONS OF DEVELOPMENT
The history of the world can be said to be a process by which human beings have
come to terms with the realities of the natural environment as well as the process through which
they could organize to relate to the natural environment. This is essentialK the genesis of the
human concern with the realiU' and predictabilitx' of the natural world. This process determines
the level and nature of the productive forces of a given society. For western culture, this is seen as
the capacity' for a given group to organize on an economic level. Nsamafo Walter Rodne\ states;
More often than not, the term "development" is used m an exclusively economic sense-tlie
justification being that the type of economy is itself an index of other social features. What then is
economic development ? A society develops economically as its members increase jointly their
capacity for dealing with the environment. This capacity for dealing with the environment is
dependent on the extent to which they understand the laws of nature (science), or the extent to
which the\' put that understanding into practice by devising tools (technology), and in the manner in
^^■hich work is organized. *
Economic development then, becomes the measure of a given groups understanding and
comprehension of the laws of nature. Are we to assume that a Massai herdsman knows less about
the laws of nature than an English corporate dairy farmer ? Does a traditional mid-wife in Ghana
know less about a women's reproductive c} cle and the health of a newborn baby than a white-
American obstetrician or gynecologist ? These questions will be explored in this chapter.
The question of development is in fact a normative problem. In simple terms,
development is the attempt to define and move toward the goals of the good life. Mov ement




towards these goals or away from them is a measure of a groups capacity for development. The
goals however, are set by a given groups basic cultural and ideological assumptions. These
assumptions, as stated previously, have their roots in the historical dynamic/conception of the
nature of the productive forces of a given ethnic group or nation state. This reality does not dem-
the fact that there are the fact that there are "universal" perceptions of development, i.e shared
perceptions of the good life. However, indigenous political philosophy argues that those goals set
by the historical dvnamic of traditional and modem Europe are for the most part, not universal in
their application. The>' are m tact a product of the season of 1492 which marks that period wnen
the historical d\Tiamic of the indigenous world was replaced by the historical dviiamic of traditional
and modem Europe. Baba Rodney attempts to grapple with this understanding. He states;
One of the most difficult questions to answer is exactly why different peoples developed at
different rates when letl to their own. Man\ observers have been puzzled by the fact that China
never became capitalist. It entered the feudal phase of development virtually 1,000 years before
the birth of Christ; it had developed many aspects of technology; and it had many craftsman and
artisans. Yet the mode of production was never transformed to one where machines were the main
means of producing wealth and where the owners of capital would be the dominant class. The
explanation is very complex, but in general terms the main differences between feudal Europe
and feudal China lay in the superstnicture- i.e in the bod\' of beliefs, motivations, and social
political institutions wliich derived from tlie material base but in tmn affected it.^
The answer to this question may be in fact a simple one. Indigenous political philosophy-
parts with Nsamafo Rodne\-'s Marxist tendencies by making the substmeture of a given society a
function of a dialectical relationship behveen the ideational/psv cho-spiritual reality and the natural
world. Economic organization is one ofmany institutions that emerge out of the substmeture of
society-. Within this paper the terms Asili and the conception of the nature of the productive forces
have been used interchangeably. When the word conception is used it usually speaks to a perception
of a specific reality-. It emphasizes the fact that perceptions informs behavioral activity-. This does not
eliminate the interrelational nature of perception and behavior. In fact it is a testament to the
dialectical relationship that exist between the two. Perception is in fact a function of ones immediate
-Ibid.. 9.
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understanding of reality-. One of the ways we can account for differences in development is by looking
at a groups perception ofmaterial reality. Ifwe are to grasp the significance of this point it is
important that we attempt to understand perceptions of development of indigenous people prior to
their contact with the Asili/historic dvnamic of Euro-America.
Comparison of Perceptions of Development
Perceptions of development for indigenous people of color has historically been a function of
their interaction with what is almost always described as the "Natural." Natural World people see
spirit as the core or the motwe force of their historical development. This spirituality is in faci
interaction with the material world at the subatomic level without the use of physical technologv. Tliis
does not deny the fact that technological development in indigenous societies did exist and flourish. It
does say however, that the development of technology was governed by an epistemological, cognitive
and ontological process which sought to understand and interact with material reality at the subatomic
level without the use of technology as w e know it to be in the western world. This is in fact the role of
traditional education . This is also how ev er, the core of the indigenous worldview. According to
indigenous participants at the Northwest Regional Conference on the Emerging International
Economic Order:
Not until the intervention of European political states was the harmony between human beings
and nature upset. The balance between the natural and suptematural was, and continues to be.
violently disnipted by those who would seek short term benefits by extracting natural resources at
rates, and in amounts, greater than can be naturally replaced. Political states have grown so
rapidh’ in the past two hundred \ears tliat the\ now consume resources in excess of their own
ability to produce them. The demand for consumable resources has increased so rapidly that
shortages have multiplied to the extent that basic natural resources like water, petroleum and
timber are more and more difficult to secure,
ITie motivating force behind the misuse of natural resources is growth consumption and the idea
of progress. Because native peoples live in close proximity to the natural world, and the
supernatural world a relative balance is maintained through limited growth and moderate
consumption. Life could not be sustained without limits and moderation. Even political states
recognize that limits must be placed on tlie consumption of natural resources when there are
shortages, but instead of cutting back expectations and reducing the long term use of certain
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resources, new goals are set for exploration and exploitation. Such new demands place new
pressure on the fragile ecology and threaten the long term future of humankind.^
Now. ifwe take the above assumption as being representative of indigenous perceptions of economic
organization, what types of processes in the realm ofmaterial production would evolve within a given
indigenous culture's movement to develop.
Agricultural development for all societies is central to its survival. In the final analysis
everyone has to eat. However, agricultural production in indigenous societies is fiindamentalK
different from those developed within the context ofwestern industrial culture. Judith Soule and Jolui
Piper in their book Farming In Nature's Image, attempts to describe the fundamental assumptions
underpirming western, industrial approaches to agricultural development:
It has been explained that today's agriculmral research system is unlikely to take the lead in
creating a sustainable agriculture because of built in barriers to innovation and its intimate
connections to business interests that run counter to sustainable practices. But the values and
assumptions that underlie the research system have not yet been examined, and those are
fundamental to understanding why it has been so easy to ignore the impermanence of many
solutions to problems and the unsustainable nature ofmodem practices.'^
The root of the contradictions inherent in western agricultural practices, for Soule and Piper, can
be found in a set of scientific assumptions which support a specific way of conceptualizing and
approaching development. These basic assumptions can be summed up in the following manner;
1. Simplification- a function of developments in the European scientific community in the
17th and 18th centuries. Particularly the works of Descartes and the German chemist Justus
Liebig:
Liebig discovered that certain mineral nutrients are necessary for plant growth , especially
nitrogen (N), phosphorus (P). and potassium (K). Liebig found that when nutrients are in short
supply, plant growth can be stimulated by increasing the supply of the nutrient that is in shortest
supply. In other words, if nitrogen is below the level a plant needs for, maximum grov\th, add
nitrogen. Liebig's work in plant nutrition did much to help us understand differences in fertility
among different fields. Its limitation is that this information is used to treat symptoms rather than
-^Northwest Regional Conference on the Emerging International Economic Order Environmental
Values of Indigenous People (Seattle Washington March 29. 1979). 5.
■* Judith D. Soule and John K. Piper, Farming in Nature's Image (Washington. D C.: Island Press.
1992). 71.
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as a diagnostic tool. Ratlier titan addressing why soil is low in a nutrient and what can be done to
get the soil to maintain a more "fertile" nutrient balance, a complete ecological problem, the
reductionist approach simply addresses the symptom of unbalanced nutrients and recommends a
certain N-P-K formula fertilizer to treat tlie symptoms.^
2. Quantification- the assumption that processes in the natural environment can be couched
in narrow scientific and technical equations that grow out of a reductionist approach to the
problems incurred in agricultural production.
3. Conquering Nature- the assumption that the natural environment is subservient t(’
human beings. That the historv- of human's relationship to the natural environment ts defined b\
antagonism. Its resources exist for the soul purpose of consumption.
4. Objectivity- By viewing humans as above nature, as free of nature's constraints,
scientists gain a so-called objective viewpoint. Belief in this separateness implies that scientists can
see nature without self-involvement, without value prejudice, because nature is something other,
something outside of self. ^
These four basic assumptions concerning the nature of realit\‘, creates an economic system which
values, unlimited growth and productivity, short term economic gains, efficiency in production and
industrialization. Together, these basic scientific and economic assumptions produce a perception of
reality which says that a developed s\ stem of agricultural production would involve mechanization,
the ue of inorganic, manufactured fertilizers and pesticides, the use of hybrids and geneticalK' narrow-
crop varieties. The authors argue that this current conception of agricultural development has lead us
to a profound ecological and economic crisis. The ecological crisis is marked by an emphasis on
controlling the nature of plant and animal life to ensure high and predictable > ields. This process
undermines the seasonal and cv clic processes of living ecological systems leading to the profound shift




air pollution, ground water contamination etc. Sustainability for them is a function of human beings
reorganizing their scientific and economic activities w itliin, to fit the natural, sustainable processes of
the earth. This would mean agricultural production in the image of the natural environment. In their
search for paradigms to meet such a need they were forced to move outside ofwestern, industrial
conceptions of agricultural development. In their description of viable alternatives they describes the
following;
The structural model for agriculture advocated here suggests that agro ecosNstems should mmuc
the vegetation structure of natural plant communities. This means developmg agro ecosystems
that incorporate crons as structural mimics, and Utereby functional analogs, of wild species.
Cropping systems then would resemble, and behave like natural communities. If structural mimics
are successful, then such agro ecosystems should reflect many of the processes that stabilize
natural ecosystems.
In a number of cases, indigenous agriculture holds the kev to some basic agro ecological
principles in need of consideration in makmg agnculmre more sustamabi ^
While studying traditional perspectives of ecological resource management among the
Chisasibi Cree of Eastern Canada, TyTa Hendershot (a research associate for the Center for
Indigenous Knowledge and Rural Development) identified a set of assumptions held by the Cree that
were key to understanding their conception of development in relationship to ecological resource
management. She states:
There is an obligation that the Eeyouch must maintain towards nature and the land. Children are
taught this philosophy at an earl\’ age, Tlie Cree say that the main reason for showing respect to
animals is that humans and animals are related sharing the same creator. Just as one respects
other persons, one must also respect animals.^
This has led to a series of economic processes that has led to a more developed way of relating to
and using the resources of the natural environment. She goes on to say:
The Cree management of wildlife resources ma\’ be characterized as a combination of good
practices by minimizing the disturbances of the population being harvested, rotation of tlie
harvested area and appropriate ethics such as rituals signifying respect for land and animals, hi
comparison to its Western Science counterpart, Cree management does not emphasize
exploitation efficiency in terms of physical and economic yields. By contrast, resource ,
^ Ibid.. 133-134.
^ Tvra Hendershot. Ecoloaical Resource Management: lndi»enotis Knowledge of the James Ba\
Cree (Iowa: CIKARD. 1997). 7.
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management for sustainability requires an understanding of the system in all its complexity and a
moral concern tor the long-term beyond market economics.^
The Devaluation of Pre-Capitalist Formations
Distorting the pre-colonial historx- of indigenous people, plays a central role in the
colonial education process. To diston pre-colonial history is to deny the existence of a viable
historical dynamic within the culture of indigenous people of color, prior to the season of 1492.
The concepts "pre-colonial" and by extension "pre-capitalist", have become terms that are
universally used to denote time periods in the development of world history. so much so that we
have lost the ideological and political implications of the period. The history of the world under the
dominant influence of the historical dynamic of indigenous people is considered pre-capitalist. The
history of the world under the domination of the historical dynamic ofEuro-America is considered
the "modem period." These two terms in the popular academic arena are culturally ambiguous.
They don't give us an accurate understanding of the periods being discussed. The same is tme for
terms such as "traditional" and "modem" medicine. Traditional methods are in fact, those methods
that grow out of the historical dynamic of indigenous people. Modem methods grow out of the
historieal dynamic of traditional and contemporary Euro-America. This reality is a product of
colonization. The colonization process attempts to de-value traditional conceptions of development
so that the colonized population is successfully integrated into the historical dynamic of the
colonizer. This is the challenge of delinking. The process of delinking is a function of re¬
discovering and/or developing new ways to conceive of development. Capitalist development
creates perceptions of needs. It creates perceptions of the good life. It then creates markets to
facilitate access to the "things" necessary for the good life. Colonial education then becomes the
Ibid.. 4.
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structural manifestation of the Utamawazo of the capitalist (and by extension western culture)
historical dynamic. It ensures that the dominated population is successfully "integrated" into the
basic activity and assumptions concerning development in the eyes of the colonizing nation. This
confrontation over perceptions of development helps us to understand the re-emergence of
indigenous political philosophy. Nsamafo Amilcar Cabral states:
A people who free themselves from foreign domination will be free culturallv only if. witliout
complexes and without underestimatmg the importance of positive accretions trom tlie oppressor
and other cultures, they return to the upward paths of tlieir own culture, which is nourished by the
living realitv of its environment, and which negates both harmful influences and any kind of
subjection to foreign culture. Thus, it may be seen that if imprerialist domination has the vital need
to practice cultural oppression, national liberation is necessarily an act of culture.
The objective of national liberation lakes place when, and only when, national productive forces
are completeK' free of all kinds of foreign domination.' The liberation of productive forces and
consequently the ability to determine the mode of production most appropriate to the evolution of
the liberated people, necessarily opens un new prospects for the cultural development of the
society in question, by returning to that society all its capacity to create progress.'^
For indigenous political philosophy, the liberation of the productive forces is first and foremost a
liberation of perceptions of the nature of the productive forces. To understand this process more
clearly we can look at two different perceptions of the nature of the development of productive
forces in Africa. Samir Amin in his discussion on the development of pre-capitalist formations
states the following;
hi all pre-capitalist modes of production the generation and emplovTnent of the surplus are
transparently obvious. Tlie producers can tlierefore agree to levy for themselves this surplus that
they produce, and know that they produce, only if they are "alienated," and believe such a levy to
be necessary for the survival and "natural" order. The politico-ideological instance thus
necessarily assiunes religious form and dominates social life. In cases of this kind, moreover, if
the surplus level is not used "correcth," that is, so as to maintain, reproduce, and develop the
state and civilization, if it is "squandered" by plundering invaders or by a "bad king", the
producers rise in revolt in order to "impose a just government", since natural order and divine
laws have been violated. Empirical obsen'ers of this history who imagine that what they see is the
outcome of ideological or political struggles are falling victim to the same alienation as the societv
they are studying. * *
•'^Amilcar Cabral. Return to the Source (New York; Monthly Review Press. 1972). 41.
’ 'Samir Amin. Unequal De\elopmcnt: An Essav on the Social Formations of Peripheral Capitalism
(New York: Monthly Review Press. 1976). 25.
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Samir Amin follow s basic Marxist tenets by identifying the substructure of traditional "pre¬
capitalist" formations as the economic stmcture. The political and ideological beliefs of the people
are treated as almost illogical extensions of their interaction with the economic structure. It is
almost as if the political and religious ideas of the people were in fact "fairy tales" (Plato's w ords)
used to justify- the nature of internal class stmggle. The question of the "just government" was not a
struggle over ideas as opposed to a struggle over the control of surplus. Mwalunu Julius Nyerere
views the development of pre-capitalist formations from a different perspective. In his article
A frican Socialism he attempts to account for the differences in the historical dvnamic of Europe
and Africa. This issue was significant for the simple fact that many believed that Africa .m order to
become truly "socialist,” had to follow the same path ofdevelopment as European socialis;
countries. He states:
European socialism was bom of the agrarian revolution and the industrial revolution which
followed it. The former created the "landed" and the "landless" classes in socieW; the latter
produced the modem capitalist and the industrial proletariat. These two revolutions planted the
seeds of conflict within society, and not only was European socialism bom of the conflict, but its
a{X)stles sanctified the conflict itself into philosophy. Civil war was no longer looked upon as
something evil or something unfortunate, but as something good and necessary.... Tlte European
socialist cannot think of his socialism without its father-capitalism.
Brought up in tribal socialism, I must say I find this contradiction quite intolerable. It gives
capitalism a philosophical status which it neither claims nor deserves. For it virtually says
"Without capitalism, and the conflict which capitalism creates within society, there can be no
socialism." African socialism, on the other hand did not have the "benefit' of the agrarian
revolution or the industrial revolution. It did not start from the existence of conflicting "classes" in
society. Indeed I doubt if the equivalent of the word class exists in any indigenous African
language: for language describes the ideas of those who speak it, and tlie idea of class or caste
was non-existent in African society.
The basic assumption inherent within Mwalimu’s discussion is that Africa had the capacity to
envision a socialist society without going along the same path of development found w ithin the
Euro-American historical dynamic. As a result. Tanzania has the internal capacity to generate
fundamentally different conceptions of development rooted within the popular culture of the people.
It is easier for a country to delink from capitalist culture if it has the internal capacity to resist the
'^.liilius K. Nyerere. "African Socialism: Ujamaa in Practice." Black Scholar 2 (February 1971).. 7.
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basic assumptions concerning development and the nature of the good life defined b\- capitalism
and by extension western culture.
The universalization of the historical dynamic of traditional and modem Euro-America has
one basic function. That is to unifi- the world under one conception ofmaterial development that
feeds into and supports the control needs of the dominant, white, male, capitalist, ruling class. This
would ensure that when indigenous people speak of development as a group, their basic
assumptions about the good life w ill be tied to the interest of w hite, male, capitalist and the nation
states that support them. Again, this is the purpose of colonial education. Momma Marimba Ani
has this to sa
An just as it became necessarv' for Europeans to represent their culture by the term "civilization.. ,
it became necessary to represent their expressions of nationalism (and therefore their historical
dynamic; as internationalism as well. i.e. their interest as the interest of all people. (The small
minority speaking for the overwhelming majoritv' of the world.! Tliis imparts additional value to
their cultural commitments in terms of their own system of values. ^
One of the primary goals of indigenous political philosophy is to aid indigenous people in the
process of recognizing that the historical dynamic of traditional and modem Europe is not a
universal phenomena. The only way that this can be done is to revive the historical dynamic/Asili
of indigenous societies prior to the season of 1492. This is not necessarily a turn to the past as
opposed to a return to basic perceptions of development. The indigenous political philosopher will
find, in this process, that the historical dynamic of indigenous people is in fact opposed to the
contemporary’ material and ideological assumptions ofwestern culture. It is at this juncture that
alternatives can be developed. Members of the World Council of Indigenous Peoples suggst the
following;
In the World Coimcil of Indigenous Peoples we have asserted that indigenous peoples' ideological
views are neither right nor left in terms of occidental ideologism but rather our views are separate
and distinctly our own. We sav we have economic, cultural and political ideologies which have
’•^Marimba Ani. Yumgu: An African-Centered Critique of European Thouuht and Behav ior
(Trenton New Jersey: African World Press. 1994). 512.
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their foundations in tlie ideas of our ancestors, in our oven civilizations which predate the present
by thousands of vears.*'*
''*lndiucnoiis Idcolouv and Philosophy, cd. John H. Burrows (Washington: C.W.I.S. 19%).. 2.
CHAPTER 5
INDIGENOUS POLITICAL PHILOSOPETr' ON ITS OVV'N TERMS
The ftindamcntal goal of this chanter is to. in ver\’ concrete terms, articulate some ot ti:^
goals of an indigenous political philosoph\’. Tliroughout me course of this paper we na\ e
attemnted to discuss tlie pre-conditions or the motive force that is responsible for the re-
emergence oT indigenous political nhilosophv. On several occasions attempts have been made to
"escape tlie process" so to speak, of articulating fully the indigenous world\ ie\\. This has bee:
done for two specific reason:
1. For the indigenous worldview, spirit is in fact the motive force of history and therefore
the origin of ideas.
2. To approach conceptions of the origin of ideas for indigenous philosophy within the
scope of this paper is to attempt to understand and experience realit\- on the atomic and sub¬
atomic level in written terms.
As stated previous!} the thesis process itself limits the possibiliK of fulK articulating the
indigenous world\'iev\. One does not have to necessarih agree that indigenous political
philosophy is relev ant to recognize the fact that the educational sy stems of the Cherokee nation
during the period of colonization in North America, w ere fundamentally different from those
developed by the English. This is an important point for the simple fact that those societal
structures that embody a nation's conception and understanding of reality w ill be those
institutions which attempt to pass the goals of the good life to succeeding generations. Reality
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construction takes place inside of the academy. It is here that the epistemology, ontology and
cognitive styles, priorities and processes are developed and articulated fully. The thesis process for
western society, not indigenous culture, is the culmination of several interrelated approaches to
understanding and interpreting material and social reality. As a researcher, one is required to
explain reality in ways that assume that the is the culmination of several interrelated approaches to
understanding and interpreting material and social realiu. As a researcher, one is required to
explain reality in wa> s that assume that the listener and/or reader are a non-participants in the
study one may be conducting. One should be able to conve\' a particular vision of reality that is
complete enough to logically link the principles assumed to govern it, to a set of concrete examples
of its manifestation in what is almost always described as material reality. Indigenous culture on
the other hand prioritizes one's participation in reality in order to understand it. Indigenous
cognitive, epistemological and ontological assumptions overwhelmingly support the fundamental
assumption that study and practice are two sides of the same coin, particularly as it relates to the
origin of ideas rooted w ithin a view of the world that sees spirit as the motive force of history and
human development. Baba Amadou Hampata Ba explores this assumption in his discussion on
traditional education in Bambara culture. In describing the theory of human development and study
within the male educational system called Komo he states:
Traditional education, especially when it concerns knowledge associated with initiation, is linked
with experience and integrated into life. That is why the researcher. European or African, who
wants to get close to Aliican religious facts condemns himself to remaining on tlie outer edge of
the subject unless he consents to live the initiation that corresponds to them and accept its rules,
which presupposes at the very least a knowledge of the language. For there are things that are not
to be explained but are experienced and lived.
1 remember that in 1928, when 1 was serving in Tougan, a young anthropologist arrived in the
country to make a study of the sacrificial hen at a circumcision. The French Commandant went to
the headman of the indigenous canton and asked that everything be done to satisty the
anthropologist, insisting that he be told everything. In his turn the headman assembled the leading
citizens. He laid the facts before them, repeating the Commandant's words. Tlie leading man of
the assembly, who was the Master of the Knife in that particular place and therefore responsible
for circumcision ceremonies and the corresponding initiation, asked him; 'He wants us to tell him
everything
'Yes', replied the canton headman.
'I3ut has he come to be circumcised
'No. he has come for information.'
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Tlie old man turned his face away from (he headman. 'How can we tell him everything', he
demanded, 'if he does not want to be circumcised You know well, perfectly well, chief, that
that's impossible. He will have to live tire life of tliose who are circumcised, for us to teach him all
tire lessons.'*
Therefore, as stated previously, the purpose of this chapter is to conclude the thesis bv’ attempting
to articulate some of the basic assumptions that are inherent within an indigenous political
philosophy that emerges out of an indigenous worldview.
Constituent Elements of Indigenous Political Philosophy-
Constituent elements are simph- those fundamental categories that can be used to organize
our understanding of the genesis and utility of indigenous political philosophy. They represent, ir
the context of this paper, the best way to organize a very broad set of ideas concerning the nature
of reality, and by extension, the nature of political reality for indigenous people of color. There are
four basic categories. Theories and Ideas. History. History’ and Ideology’, and Perceptions of the
Good Life. Theories and Ideas attempt to. in a very basic way. account for the worldview that
generates a culturally specific political philosophy. This is the area where the implications of spirit
as the motive force for human development will find immediate expression. The element History.
attempts to give us an understanding of human development in the context of the life of indigenous
people of color over time. History and Ideology attempt to link indigenous conceptions of
development to both intemalK and externally generated forces that shape it over time. Perceptions
of the Good Life attempts to delineate some of the basic socio-political concepts that emerge out of
the indigenous worldview. How they attempt to organize society based on their conception of
human development is of primary concern.
'Amadou Kampala Ba."Thc Lhing Tradition" in General Histon' of Africa. Vol. I ed. J Ki-Zerbo
(California: Uncsco. 19X1). p. I7X.
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Theories and Ideals
Basic to the indigenous worldview is the assumption that ideas, and by extension
social behavior, emerge out of a group's conception of the material/natural world. For the purposes
of this paper, the Asili concept is a function of this realit>’. SimpK put, the Asili is the cultural
template, it is the wav in which the epistemology-, axiology, and ontology of a group of people
organize its worldview. The core of the Asili is its conception of the material/natural world. This
core for indigenous people is considered to be a spintual reality. The reality of the spirit is in fact
the center of the universe and by extension, the source of ones ideological vision. Native-Amencans
have this to say:
What then. di.stinsuishes Indian from Western Civilization ? Fundamentally, the diflerence can be
summed up in terms of humanity's relationship with the natural world. For the west... the concept
of nature is tliat of an enem% to overcome, with man as boss on a cosmic scale. Man in tlie West
believes he must dominate eveiything including other (people around him) and other peoples. The
converse is true in Indian civilization, where humans are part of an indivisible cosmos and fully
aware of their harmonious relationship with the universal order of nature. She neither dominates
nor tries to dominate. On the contrary, he exists within nature as a moment of it...Traditionalism
thus constitutes a potent weapon in the indigenous civilization's stniggle for survival against
colonial domination.^
The core of the indigenous worldv iew is the basis for traditional conceptions of knowing reality.
The experience ofmaterial reality on the atomic and subatomic level through what has been
described in western anthropology as ritual, is central to the cognitive process of traditional people.
This particular way of engaging the material world assumes that spirit is a material reality which
cannot be observed and experienced strictly through the five senses. This perception and
understanding defines the level of technological development w ithin indigenous culture. An
example of this would be the assumption that industrialization, protracted or rapid, counters the
ability of any society to create socialized, democratic institutions. From the perspective of
indigenous people of color, the social dimension of production is in fact that social. It is beyond but
-Ward Churchill. Slniai’lc For The Land. (Maine: Common Courage Press. 1993). 408.
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defines what is produced relative to a conception of what it means to be human being. If a society-
believes that the earth is a living entity, then that assumption would most likely impact upon that
society's conception of economic organization. If one values the spiritual as well material qualities
of tools in the process ofproduction, then it is possible that the goals of production will in fact be
different. For example, among traditional Mende weavers the following occurs;
Let U.S take the example of the weaver, whose cralt is linked with the .symbolism of the cream e
Word deploying itself in tune and space. A man who is a weaver by caste is the repository of the
secrets of the tliirty-three pieces that are basic to tlie loom, each of wliich has a meaning . Tlie
frame, for example, is made up of eight main pieces ofwood: four vertical ones that symbolize not
only the four mother elements (earth, water, air, fire) but the four main points of the compass, and
four transverse ones that symbolize the four collateral points. The weaver, placed in the middle,
represents primordial ManAVoman, Maa at the heart of the eight directions of space. Wiilt iii'
presence, we obtam nine elements which recall the nine fundamental states of existence, the nine
classes of being, the nine openings of the body (gates of the forces of life), the nine categories of
men among the Fulani. Before beginning work the weaver must touch each piece of the loom,
pronouncing words or litanies that correspond to the forces of life embodied in them.^
In the final analysis a society which attempts to integrate such a vision of human development into its
production process will not create a scientific or industrial philosophy similar to that which shapes the
ideology of the modem industrial world. The gross material world that we experience with the five
senses is preceded by a larger more expansive world of natural forces at the sub-atomic lev el. This
assumption is supported by western ecologist attempting to grapple with the side effects created by the
modem, industrial model of development. David Suzuki and Peter Knudtson cite the follow ing
example:
At its heart, modem ecology is a continuation of the ancient human quest for a deeper
understanding of tlie often invisible and my sterious web of relationships that cormect living things
to one another and to tlieir surroundings. Today's infant science of nature's patterns and relations
has scarcely begun to unveil the tangles of bonds that exist between the species, forces and
materials of the natural world.
Most scientifically trained observers insist on describing this global self-regulating ecological
system strictly in the scientific vernacular of their profession, calling it simply the "biosphere." or
in the Russian scientist Vladmir Vernadsky's evocative phrase, the earth's "envelope of life". And
they tend to view its exquisite self-regulating tendencies as merely a manifestation of the system's
many machinelike feedback mechanisms, referred to collectively as "homeostasis."
■^Amadou Hampata Ba."The Living Tradition" in General History of Africa. Vol. I ed. J Ki-Zerbo
(California: Uncsco. 1981). 181.
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For their part. Native elders the world over eontinue to address the very same planetarv ecological
system- or any of the transcendent aspects or spiritual dimensions they perceive with it- witii
names that convey the same sort of midisgui.sed love respect, and awe at its workings. In fact,
many openly embrace it, as their people have often seemingh done for many centunes, as their
own honored bkx>dkin: their living nurturing, reciprocally atfcctionate Mother Earth."*
According to indigenous thought, this realitv" can be approached through indigenous
ritualistic processes. Ritual processes are inherenth' social and moral. Tlie>- are concerned with
aligning human beings with the world ot the natural rorces through right action and right behavior.
Tlirough ntual processes and interaction w ith the natural w orld usmg the fi^'e senses, experimentation.
trial and error, knowledge of realm- is gained and perceptions of development arc created.
Several basic philosophical and ideological assumptions anse out of this perception of realuv.
Histon’
History- for indigenous people is a cyclic process towards and away from the core of the Asili.
This simply means that the natural world for indigenous people of color is the master teacher so to
speak. Within the natural world are the keys to understanding the nature of the good life. One can only
understand how to organize socio-political institutions if one has a correct understanding of the
material world. This is the goal of indigenous scientific methods embodied within the ritualistic
cognitive process. At various periods of a given nation, family or person's historical process, we can
in fact maintain different levels of development based upon our proximity to the spiritual world. The
further away we are from the natural/spirit, the more backwards a given family. nation, person is
seen. The rise and fall of nation states is a measure of their development in relationship to the natural
world. This can be translated in Marxist ideological terms by say ing that the motive force of a given
nations development is dictated by its understanding and organization around objective matenal
conditions. The indigenous philosopher would agree, however, what a nation prioritizes as the
■*Da\ id Suzuki and Peter Knudtson. Wisdom of the Elders: Sacred Nativ e Stories of Nature (New
York: Bantam Books. 1992). 55-,%.
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dialectic of material rcalitv' would in tact become the definitive difference between '' st and
indigenous political thought. Spirit is the governing force of the dialectic for indigenous people. For
western thought it is a chstortion and dichotomization of the dialectic tliat allow s gross material realitv'
to speak for itself in such a v\ay that it denies the existence and relevance of its twin the spiritual. A
good example of this would be the popular theorv’ in the physical sciences that matter cannot be
created or destroyed but onl\ transformed. If everything, according to the west, is a manifestation of
the material, is not an idea a matenal phenomenon ’’ What is the essential difference between a rock
and an idea For indigenous people there is no difference. Tlie question becomes, if one car. pick in
or measure a rock for its material constituents, can we in fact do the same for ideas and/or human
socio-political behavior ? This is the function of ritual for indigenous people. Some basic principles
of this core reality are the follow ing;
1. That reality at the sub-atomic level is a dualistic reality. It expresses itself in the form of
energy that has two basic qualities, expansion and contraction. The relationship between the two
creates matter, as we know it to be on the atomic level. These two basic qualities can be understood
on multiple levels. The most fundamental level from the perspective of human beings can best be
described as feminine and masculine. All things possess this duality in various degrees.
2. A given nations perception of development must ev olve around access to this spiritual
center. History then is a process ofmoving towards and awav from this center reality intemallv.
Therefore the oppression of indigenous people first and foremost is an expression of internal
weaknesses and contradictions within the indigenous historical dynamic.
3. Balance is needed and sought in all areas of human development and organization.
Systems cannot be life enhancing if it is out of kilter, and each part shares in the responsibility of
sustaining itself and others. - Balance is achiev ed and maintained by understanding the underlying
- Ibid.. 47.
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opposites at play in a given situation or socio-political formation. These opposites are derivations of
the original duality. The key to development is to acknowledge their interaction and assure their
mutual development through proper alignment. Svmmetry is sought in social organization. In
opposing and balancing each other, parts must be equivalent because the purpose is not to win or to
dominate, but to block, thereby producing further balance.^
4. The cycle is the fundamental condition of creation. It describes the dxnamic nature of
balance and reciprocity. Histoiy is spirocyclic. recounting the past, defining and recording the present
and outlining the future '
5. The differentiation of humanit\- into "races" is a function of environment, time and degree
of alienation from the paramount and primordial order of spirit. This differentiation is itself a part of
the greater cycle of going and coming ofhumaniy.*
Ideology andHistory
Ideological development is seen as a given nation's capaeiK to transfer it's understanding
of the natural world as a process and it's place in that process. Social, political, educational and
economic institutions are organized in such a wa\' that they seek to maintain a connectedness to its
spiritual center. The two kev agencies to access the spiritual center are the ancestors and the land.
Indigenous cultures assume the following basic reality':
Just as Indigenous Nations do not separate religion from the gathering of food for the winter
months, or from the name giving ceremonies that are common in almost every nation or from your
sophisticated management of renewable resources, the land and the people cannot be separated.
We cannot talk about one without referring to the other. ^
•’Ibid.
^Kwame Agyei Akoto."Sank>fa: An Era of War and Rebirth & Onyaine Nhye-HyeE: A Paradigm
of Rc-Afrikanization. Family Development, and Nationbuilding" in Sank>fa: Pan-Afrikan Journal of
Nationbuilding & ReAfrikanization (Washington D.C: Sank>fie. Inc.. 199X). 15-16,
*Ibid.
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In contemporan- terms this is the basis for indigenous nationalism that is fundamentally different
from the modem, western process of state formation and conflict. A given nations perception of the
world is that the eldest historical ancestors were closest to the spiritual center through their
interaction with the traditional land base. Histoiy then is not seen as a linear process to overcome
"old ideas" in an attempt to create the "new society." Old and new ideas are valid to the degree that
they are aligned with the natural world. The wisdom of the original ancestors however is seen as
the most advanced. They are in fact the reason why elder leadership in traditional political
institutions is common among indigenous people of color. Below , indigenous elders from th^
aboriginal nations ofAustralia give us a broader understanding of the relationship between land
and a people's conception of development:
The Australian Aborigines have described the relationship between their religion and the land in
this way, "The land is a vibrant spiritual landscape. It is peopled in spirit form by the ancestors,
who originated in the Dreaming, the creative pieriod of time immemorial. The ancestors traveled
the country, engaging in adventures which created the People, the natural features of the land and
established the code of life, which we today call "the Dreaming", or "the Law". The Law has been
passed on through countless generations of people through the remembrance and celebration of
the sites which were the scenes of the ancestral exploits. Song, dance, body, rock and sand
painting, special languages and the oral explanations of the mytlis encoded in these essentially
religious art forms have been the media of the Law to tlie present day.
Historical consciousness then is an understanding of the role that ones personal and
collective ancestors have played within the historical process towards and away from the center of
it's spiritual reality. In contemporary terms the dominance of the historical dynamic of traditional
and modem Europe is significant because its dynamic is seen as the furthest away from the
spiritual core. To be absorbed into the historical dynamic of Euro-America is to be in perpetual
opposition to the natural world. Nsamafo Cabral's analy sis of the social stmeture of Guinea Bissau
and its relationship to historical consciousness can be used to illustrate this point.
‘^Indiuenous Ideology and Philosophy. ed. John H. Burrows (Washington: C.W.I.S. 19%).. 9.
'"Ibid.
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For the purposes of the national liberation struggle in Guinea Bissau, it was important for
the leadership of the PAIGC to grasp the historical development of the "productive forces" of the
countrv’. In other words, an analysis had to be made of the historical development of the socio¬
economic institutions among the various ethnic groups inside of the country. What Baba Cabral
discovered was simple yet instructive. He states:
Given the general context of our traditions, or rather the superstnicture created by the economic
conditions in Guinea, the Fula peasants have a strong tendency to follow their chiefs. Tliorough
and intensive work was therelore needed to mobilize them. Among the Balantes and the groups
without anv defined form of state organization tlie tlrst point to note is that there are still a lot of
remnants of animist traditions even among the Muslims in Guinea; the part of the population
which follows Islam is not reallv Islamic but rather Islamized: they are animists who have adopted
some Muslim practices, but are still thoroughly impregnated with animist conception. What is
more, these groups without any defined organization put up much more resistance against the
Portuguese than the others and they’ve maintained intact their tradition of resistance to colonial
penetration. This is the group we found most ready to accept tlie idea of national liberation. ^ *
What IS important to note here is the fact that Nsamafo Cabral is talking about two ethnic
formations within Guinea Bissau that represent two poles within the historical development of the
productive forces. The Balantes he states, are "animist" (a colonial term for the indigenous
worldview) and they have no defined state organization. These people are more inclined to resist
colonial domination. The Fula on the other hand are Muslim and have a hierarchical state
structure. They, in simple terms, were more inclined to cooperate with the Portuguese. In order to
understand the scope of the historical development of the productive forces in Guinea Bissau, w e
would have to appreciate the history of the country prior to the expansion of European colonialism.
Simply put the corruption of indigenous institutions coupled with Arab imperialism affected the
development of the productive forces as much as the period of European exploration and
colonialism. However, the simple point is that there was an attempt to account for the positive and
negative aspects of the dex elopment of the productive forces in Guinea Bissau. For the indigenist
political philosopher, the Balante people represent that force for two specific reasons. The first is
’'Ainilcar Cabral. Rcium To the Source, (New York; Monthly Review. 1972). 60-61.
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that they remained outside the ontological and epistemological vision of die colonizer. Tlicv were
proponents of traditional philosophx and odu—uon. The second is that the socio-politi:a! tnictures
of the Balante were more democratic. This, the indigenist political piulosopher belic\es. is a
positive product of the traditional worldview. The Fula on the other hand represented that aspect of
African society that had moved a\\ a> from the asili/core of indigenous philosophy through its
struggle with Arab nationalism and the development of an oppressn e hierarchical state structure.
B\ looking at the historical development of the productive forces in this manner. Nsamafo Cabral
was able to identifv the "center" so to speak of indigenous socict\ in Guinea Bissau. He was able to
identify’ those forces w ho were most m line with the process of liberation w hich he defined as tn.
process of re-entering the historical cycle of the indigenous productive forces. He goes on to sa\:
In our opinion, the foundation of national liberation rests in the inalienable ligiii of every people
to have their own history, whatever formulations may be adopted at the level of international law.
llie objective of national liberation, is therefore, to reclaim the right, usurped by imperialist
domination, namely, the liberation of the process of development of national productive forces.
Therefore, national liberation takes place when, and only when, national productive forces are
completely free of all kind of foreign domination.
The process of historical development is always governed by a nation's capacity to understand the
material world in such away that they can coexist and develop with it. The level of the productive
forces for indigenous people thus becomes a product of its philosophical as well as its technological
understanding of the physical and social environment.
Perceptions of the Good Life
A satisfactory standard of living for indigenous people of color in broad terms would
include and guarantee freedom from systemic exploitation and oppression on any level. The form
'-Ibid.. 4."^
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or structure of society' that would attain and guarantee this standard of liv ing would be one uiai
values SC', cral things.
The first is the diffusion and non-centralization of state authoritv’ in famih -lincagc clan
councils.Tlie fundamental assumption is that famih is tlie first le\’cl of social organization. It is
also the first manifestation of the dualitv' ofmaterial rcalitv’ for human beings i.e. masculine and
feminine Family is the first and primary social institution responsible for interpreting anu
negotiating reality. Family in this sense is seen as extended as opposed to nuclear. Several famii;^.
tied together on a spiritual, ideological, linguistic and socio-economic ley cl serve as the precursor
to the indigenous nation state, li is also assumed that democratic and popular participation amoi.^
the population can be assured through representation that emerges out of the family context were
positions of authoritv' are organized in the context of age sets, ensuring appropnate participation at
each stage of development throughout the cycle of human life (from childhood, to young adulthood,
to adulthood, to elderly status, to death). Leadership based on this structure is seen as a natural
phenomenon that lessens, but does not elimmate. the struggles that exist between national and local
leadership. As a function of this understanding of reality' ancestral veneration and age set
transmission becomes the basis of broad social development, continuity' and change. The
evolution of the monarchy and presidential forms of political organization is seen as deviations
from a more developed form of socio-political organization that attempts to balance the interest of
family' collectives with national interest. Specific structural components of the society' yy ould take
into consideration and organize politically in the folloyy ing manner:
'■’Kvvainc Agyei Akoto."Sank>fa: .An Era of War and Rebirth & Onyaine Nhve-HyeE: A Paradigm
of Rc-.Afrikanization. Family Deyclopmcnt. and Nalionbuilding" in Sank>fa: Pan-Afrikan Journal of
Nalionbuildina & ReAfrikani/ation (Washington D.C: Sank>fie. Inc.. 1998) 4-,i().
'■^Ibid.
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A. ComplementaritA- and the oiirsuit of balance as priman- sources of stability in dual
gender based structures at each level.
B. Intergenerational formations that organize the population into three broad categories
with each area having appropriate sub-categories. They would include young adults, adults and
the elderly.
C. Famih lineage and age sets as the basis of socializmg democratic principles The
relationships between the older and v ounger generations within a progressive cultural framework
as being the most natural form of leadership and development
D. Micro-federated states with an allegiance to a centralized national council within a
regional, national and international framework.
The second is the priority of the unitv' between the spiritual and the material and the
sacredness of the earth/natural world.Life is a function ofmaintaining a conception of
development that recognizes the underlying spiritual/material realitv' inherent in all social and
political phenomena. Our relationship as human beings to the earth and her resources is the first
and primary source of understanding this dualitv’. This promotes a collectivist/cooperative natured
economic order, which includes and sees the inalienabilitv' of the land as primaiy.^*’ The main
goals of economic development would be to maintain a spiritual, sustainable relationship to the
land base a given indigenous nation occupies. Economic activities must alwav s seek to humanize
the population through maintaining a relationship with the natural environment based on respect
and an understanding of the earth as a living, spiritual, phenomena Production would be organized





1. Agricultural development and appropriate soft technology whose components and
processes are not toxic or harmful to the earth or otlicr human beings, but has the capacity’ to make
production more efficient.
2. The social nature of production. Encouraging the human side of economic relationships.
The market is an extension of local famih activity- and development that is culturally specific as
opposed to multinational, industrial corporations who are in rhetorical terms, culturally ambiguous.
3. Collective ownership of the means of production at the local level, with provisions tbf
free market activity' in designated areas.
Industrialization is seen as the enemy of the indigenous worldview. Industrialization is the
epitome of the process of alienation and underdevelopment. Technological development at this lev ei
has overshadowed functional, sustainable relationships to the land. Human organization and
development at this level is geared primarily towards maintaining and intensify ing antagonistic
relationships on all levels. Competing nation states within the cultural context of the "market" is the
defining vision of human development. Growth is no longer possible only socio-economic
disintegration. This is the indigenous critique of contemporary society. The fundamental
contradiction ofwestern culture is not capitalist society but the worldview that gave birth to
capitalism i.e the scientific and industrial "revolutions." A brief analysis and comparison of three
"revolutionary" struggles that influenced each other's development would be appropriate at this
point to support this fundamental assumption.
Any comparison of the American. French and Haiticm experience must seek to understand
their goals and objectives as "revolutionary" processes. In short, what w as the vision of those
social forces (both collective and individual) that shaped the development of the process in question
? What was their vision of the new society ? What historical and social circumstances contributed
80
to their development as a group or groups prepared to struggle for revolutionarv- transformation ?
From the perspective of indigenous people of color, we can best understand this realiP.- by
attempting to identify the major cultural assumptions of those social forces (both collective and
individual) who participated in the development of the French. American, and Haitian experience.
The Haitian experience by far. was the most complicated. Haiti was the culmination of
three historical forces that can be divided into the Afrikan. Native-American and European cultural
realities respectiveh'. The kev' to understanding Haiti is that its principle contradiction was the
mode of development imposed on it bv' the French cultural realitv. Haiti's historv- is a function of
the dominance of French culture and perceptions of material reality on the Native-Amencan anu
Afidcan populations. The French successfully colonized the island by expropriating the land and
committing genocide against the Chemis (Native-American) people, while at the same time
enslaving an Afrikan population to serve as a cheap labor force for the plantation economy. The
ability of the enslaved Afrikan population to resist the cultural/ideological assumptions that
gave birth to the plantation economy shaped its capacity to develop into an effective movement
for revolutionarv’ transformation. French and other colonial countries sought land in-other areas of
the world as a result of the internal class struggles taking place in Western Europe. The Haitian
experience, then, was an outgrowth of the "French revolution."
The French and American experience, as "revolutionary processes were attempts bv’ the
European colonist to escape existing political relationships within European feudal societv'.
Although.the historical experience of the colony differed from the realify of the mother country.
the class aspirations of the French and American leadership were in fact similar. Sakai states:
Settler society was raised up, above the level of backward Old Europe, by foundation of conquest.
Tliis conquest was a miracle drug for Europe convulsed with the reaction of decaying feudalism
and deadly capitalism. Shot into the veins of the Spanish feudal nation, for instance, the miracle
drug of the "New World" conquest gave Spain the momentaiy power to overrun North Africa,
Holland and Italy before her historical instant waned. For the English settlers, this conquest made
real the bourgeois vision of building a whole new European society.*^
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Tliis vision of a "new" societ\’ nas rcvolutionan to the H ’•ircc that existi’’;; ;''Mitical relationslv;^'’
bet\\et,ii the crowTi and the colonist were severed. How^ -cr. propertv relationsiups remained intact,
similar to those that evolved from the hourgeoisie in France. Much of •■'■'is was philosophically
founded upon French liberalism and the "rights ofman" which grew out of a justification to shift
not transform existing property relationships. As a result, the enslavement ofAffikans and the
colonizat'on ofNative-American lands was nor ^ contradiction in terms for French or American
revolutionaries at home or in the colonics.
Tiic French and Amencan experience were attempts to shift, not transtorm, existm^,
propertv and social relationsliips. The Haitian experience, on the other hand, was an attempt, in
spirit, to transform existmg social relationships, particularly chattel slaverv- as an institution that
defined the socio-political identitv of the island. It was the inability of the leadership of the Haitian
experience to place itself ideologically outside of the intercultural struggles of feudal Europe that
compromised its capacity’ to clearly define the goals and objectives of its struggle. It was the same
experience for the bourgeoisie of Europe. Its inability to identify with the aspirations of the
peasantry, in favor of a vision governed by the rise of industrial and scientific culture, dictated
their ability to concretely break away from the existing property relationships. Instead of
transforming them, as stated previously, they were shifted. The leadership in Haiti struggled with
the same phenomena because of their absorption into the culture/material vision of Europe. So
much so that in the initial stages of the struggle, slavery was maintained as wage slavery in an
effort to participate fully, in the international economy. This was accompanied by a call for a non-
racial democratic Haitian society. Baba Carruthers comments on this departure from the original
intentions of the movement. He states:
Tlie foundation of Tousssainl's coloiw ua.s in his organization of foe masses of Blacks. Basicallv
this consisted of a modification (or reform) of foe chattel slave system's organization. .. Not only
were the masses of "ex-slave" retnnied to socio-economic slavery under govermnental control, but
foussaint akso installed the while planters as proprietors or tenants to supervise the various levels
6.
J. Sakai. Settlers: The Mv tholouv of the White Prolclaritit [Chicago: Morningstar Press. 1989).
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of fann laborers. In addition to this, all "over seers, drivers and field Negroes" were "bound to
observe with exactness, submission and obedience, Uieir duty."**
If one compares the Haitian. French and American experience, a thread will be seen
working its way through all three realities. That thread is the economic history of feudal Europe.
The scientific and industrial revolutions in Europe shaped the destiny ofall those who came mto
contact with it. Its fundamental contradiction la\ in its perception of the natural world embodied
within the "peasantry" as a social group. In Europe, the "peasantry", those who remain connected
to the land, was not as spiritually/ideologically developed as it was in AJnea and Native-America.
This remains the challenge for Europe's histoncal development and all those who identify- with its
history. Settler society is an outgrowth of the ideological underdevelopment of Europe. The rise of
the scientific and industrial revolutions reinforced basic assumptions about the nature of the lanu
and material production that ensured the perpetuation of existing class relationships. The Haitian
experience had its initial inspiration from, in loose terms, a liberated "peasantry", the African
maroon experience, which separated them from the dominant culture of the plantation economy.
The ideological vision that under girded this phenomenon was in fact a carry over from traditional
Native-American and Afrikan culture that viewed material reality, and by extension, socio¬
economic organization, in fiindamentally different terms. The indigenous worldview of people of
color believes that the "peasantry" is the most revolutionary force because it remains connected to
the land and by extension a particular conception of human and material development. The
capacity for the social forces of Haiti to understand that reality was more developed than those in
the American and French experience. This indigenous political philosophers believe, accounts for
the peculiar behavior of "class struggle" in Europe, when compared to Africa, Asia or Native
America. This also accounts for the differences that exist between the French. American and
Haitian "revolutionary" experiences.
'*Jacob H. Carrulliers. The Irritated Genie: An Essav on the Haitian Revolution (Chicago: Kcinctic
Institute. 1985). 49.
83
In a vcn broad sense this would characterize an indigenous political philosophy, vision
and analvsis.
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